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Abstract 
The process of peace and reconciliation after conflict is based on developing a spiritual 
disposition of compassion that is informed by God’s grace and expressed through virtues of 
faith, hope and charity.  Empowered by God’s grace individuals and communities can be 
transformed and enabled to work in solidarity with victims of violence in ways that seek to 
change social structures of sin and suffering. Compassionate understanding can shape and inform 
individuals and communities toward practices of truth-telling, justice, forgiveness and 
reconciliation. Solidarity and compassion underlie a Christian discipleship that nurtures healing 
of memories, rehabilitation of victim and perpetrators in order to reintegrate them in society. 
This encounter has a transformative potential for participants as they begin to share a common 
story and envision a reconciled future.  
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General Introduction 
The issue of peace and reconciliation holds a fragile position in a world that continues to 
experience violent conflicts that destroy and traumatize millions of lives. Robert Schreiter states 
that “reconciliation [in a world of conflict] is an intensely sought but elusive goal.”1  Does this 
mean that people are doomed never to be reconciled with each other? No, rather this assertion 
points to the enormity, depth and extent of the process of reconciliation. Each context demands a 
particular approach unique to the nature of circumstances of that conflicted reality. From a 
Christian perspective, reconciliation lies at the heart of the gospel; that is, God reconciled the 
world to God’s self through the incarnation, life, passion, death and resurrection of Jesus Christ.2 
By creatively appropriating the life of Jesus, Christians can be empowered by God’s grace and 
enabled to become reconcilers in a conflicted reality. This suggests that there is a connection 
between grace, empowerment and reconciliation. God’s grace can transform individuals and 
their communities to engage in creative ways that replace structures of sin and injustice with 
justice, forgiveness and reconciliation.3 This empowerment has a transformative potential in 
three ways; it can nurture a disposition of compassion toward victims and survivors; evoke a 
praxis that seeks to alleviate their suffering; and engender solidarity in discipleship toward a 
reconciled future. These three elements tailored to the context of Uganda, constitute a spirituality 
and praxis of reconciliation this project focuses on.  
In a conflicted reality, the creative following of Jesus responds to the uniqueness of each 
context. Uganda’s conflicts are historically conditioned by the events, policies and personalities 
                                                     
1 Robert J. Schreiter, Reconciliation: Mission and Ministry in a Changing Social Order, vol. Volume 1 & 2, The 
Boston Theological Institute Series (New York: Orbis Books Maryknoll, 1992), 1. 
2 Marian Maskulak, “A Spirituality of Reconciliation: Lessons from Rwanda: A Spirituality of Reconciliation,” New 
Blackfriars, 2016, 1, doi:10.1111/nbfr.12149. 
3 Jacques Haers et al., Reconciliation: Empowering Grace, Concilium (Glen Rock, N.J.) ; 2013/1 (London: SCM 
Press, 2013), 7. 
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that shaped its history during the formative period. Established in August 1894 as a British 
Protectorate, Uganda is an amalgam of different ethnicities. These fall under four major 
linguistic categories including the Bantu, Nilotic, Nilo-Hamitic and Sudanic. The majority of the 
people belong to the Bantu group. These are mainly located south of the Nile River; while the 
Nilotic, Sudanic and Nilo-Hamitic are situated North and East of the country.4  During the pre-
colonial period, these different ethnicities lived a relatively peaceful co-existence.  Interactions 
among kingdoms and chieftaincies were limited, except in instances of territory disputes or 
occasional raids. This was mainly because of marked differences in language, culture and rule. 
At the dawn of colonialism in 1894 ethnic groups lost their sovereignty and were pressed into 
one country by conquest. Colonial mechanisms of administration planted seeds of discord and 
conflict. Under the policy of ‘indirect rule’ the colonial regime constructed ethnic oppositional 
identities, inequalities in economic and education opportunities, promoted discrimination and 
stratification and created arbitrary boundaries splitting ethnicities between countries. 
Manipulation of religious differences for political purposes also played a role in the country’s 
fragmentation. Converts to different religions (Islam, Protestantism and Catholicism) vied for 
political influence. Uganda’s society became polarized along religious and ethnic lines during 
colonial time and thereafter.  
At independence struggle for political office was either ethnic or religious based. Political 
opposition and contention for political office translated into ethnic rivalry. Civil wars, coup 
d'états, institutionalized violence, massacres and repression of political opponents have 
characterized the post-independence era for the past fifty five years. Tens of thousands of victims 
have been murdered, disappeared, tortured or imprisoned. The scale and range of atrocities 
                                                     
4 Phares Mutibwa, Uganda Since Independence: A Story of Unfulfilled Hopes (Trenton, New Jersey: African World 
Press, Inc., 1992), 1. 
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during different despotic regimes are staggering, while the culture of impunity has been 
pervasive.  Peace and reconciliation attempts by both local and international agencies have only 
achieved a fragile peace in the country. For instance, international organizations like, 
Community of Saint’Egidio, Equatorial Fund and Carter Center for Peace, Danish International 
Development Agency (DANIDA) focused on promoting peace, human rights, health and 
education. The Mennonite Center Committee (MCC), International Rescue Committee (IRC) and 
International Service Volunteers Association (AVSI) were engaged in community dialogue and 
resettling refugees.5 In 2000 an Amnesty Act was passed by the Ugandan government to allow 
ex-soldiers and abductees return home from the Lord’s Resistance Army.6 The process of 
reintegration of many of the returnees has been complex and delicate. Incorporating those who 
had committed crimes into local communities has remained a great challenge. All these efforts 
have not addressed issues of truth-telling, justice, forgiveness, healing of memories and genuine 
reconciliation. Uganda is currently maintaining a fragile harmony that risks a rupture of fresh 
waves of violent conflicts. The events, mentioned above that have shaped Uganda’s context are 
discussed in chapter one of this project.  
While sociopolitical efforts of peace and reconciliation are important, they do not 
necessarily engender attitudinal change, healing, transformation and genuine reconciliation. 
From a Christian perspective reconciliation comprises three elements: it is a work of God’s 
                                                     
5
 Felix Grace Amaitum Emojong, The Lord’s Resistance Army Conflict in Uganda: The Challenges of Peace 
Building and Reconciliation (Dudweiler Landstr. Saarbruken, Deutschland: LAP Lambert Academic Publishing 
GmbH & Co. KG, 2009), 33–34. 
6 Bruhan Ganyana Miiro, Amnesty and Peace Building in Uganda (Kampala: Bugami Publishers Limited, 2015), 38. 
The Lord’s Resistance Army/Movement was led by Joseph Kony and one of the prophetic movements which 
erupted in Northern Uganda toward the end of the civil war in the South of the country. Prophetic movements 
involve a ‘messenger’ believed to have special powers and sent by an alien spirit to wage war against an oppressive 
regime. These movements are nothing new in African history; many appeared during colonial period in reaction to 
unpopular colonial administrators. See Heike Behrend, Alice Lakwena and The Holy Spirits: War in Northern 
Uganda, 1986-1997, trans. Mitch Cohen, Eastern African Studies (Kampala: Fountain Publishers, 1999), pp. ix,189, 
193-196. 
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grace, a specific spiritual disposition and a praxis that seeks solidarity with victims in order to 
change the sources of injustice. These elements echo the three aspects of empowerment 
mentioned above.  God’s grace nurtures human transformation so that individuals and their 
communities develop a disposition of compassion, and live according to the virtues of faith hope 
and charity in communion with the suffering world. A compassionate encounter with the 
vulnerable has a transformative potential; it can nurture the development of acts of virtue that 
transform individual persons and conflicted reality towards transcendence.7 A spirituality of 
reconciliation however, is not lived in a vacuum; it finds its locus within a particular socio-
cultural environment.  
Culture as a matrix of religion also has a significant role it plays in the embodiment of 
personal and social aspects of human transformation. The cultural aspect of ubuntu is directed 
toward wholeness and harmony for both individual and community fractured by evil and 
conflict. Ubuntu underscores the fact that human transformation is dialectical – ‘I am because we 
are.” One’s humanity is caught and inextricably bound up in the humanity of others. There is 
reciprocity in the dynamism of interaction and influence between individual and society. A 
spirituality of reconciliation responding to the context of Uganda that incorporates Christian and 
cultural values is discussed in chapter two.  
Social reconstruction not only involves human transformation but also demands a praxis 
that seeks to change social structures of social sin and injustice. Individuals and their 
communities can engage in ways that elicit truth, justice, healing, forgiveness, rehabilitation and 
reconciliation. Solidarity with victims and their families is a defining property of Christian 
discipleship in a conflicted reality. Empowered by God’s grace, the encounter between victims 
                                                     
7 Jeremy D. Wilkins, “Grace and Growth: Aquinas, Lonergan, and the Problematic of Habitual Grace,” Theological 
Studies 72, no. 4 (2011): 726, doi:10.1177/004056391107200402. 
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and non-victims can create a new vision, a shared journey and reconciled future. Reconciliation 
is God’s work; all human efforts are inadequate and provisional. However, empowered by God’s 
grace, human endeavors should direct individuals and their communities to the eschatological 
goal of reconciliation when all will be in full communion with God, who has reconciled the 
world to God’s self. A Christian discipleship corresponding to this spirituality within Uganda’s 
context is discussed in chapter three. In conclusion we will briefly restate the main focus of the 
project, the importance of the thesis and highlight the pertinent aspects we discuss and the 
theological response that I propose.  
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Map of Uganda Showing Kingdoms and Chieftaincies 8 
 
Figure 1  
                                                     
8 D.H. Lurker, “Exploring the History of Uganda and the Effects of British Foreign Policy,” DH Lurker, September 
19, 2015, https://dhlurker.wordpress.com/2015/09/19/exploring-the-history-of-uganda-and-the-effects-of-british-
foreign-policy/. 
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CHAPTER ONE 
The Historical and Sociopolitical Context of Uganda 
  Synopsis 
This chapter aims at describing the historical environment from which Uganda’s 
continuous conflicts have arisen in the past fifty five years. It outlines the events, colonial 
policies and personalities that shaped the country’s history and laid a conflictual basis for the 
sociopolitical structure and ethnic relations of the people. Since Independence in 1962, Uganda 
has experienced three civil wars (1980 -1986, 1985-87, 1987-2009), two coups d'états, (1966 and 
1971), one national war with Tanzania (1978-79), and numerous ethnic clashes. They are the 
effects of the external political and religious forces which manipulated diversity in ethnicity and 
culture during the formative years of the country and left an enduring legacy of a fractured 
history.  In addition to religious differences, under the ‘divide and rule’ policy the colonial 
system enabled division, discord and conflict. Colonialism constructed oppositional identities, 
division of labor, discrimination and stratification, drew arbitrary boundaries, created a power 
vacuum at independence and maintained despotic regimes. Each of these elements of colonial 
legacy has played a role in the country’s conflicts and political violence for the past fifty five 
years.  
In the creation of Uganda, Buganda Kingdom played a center role. The events that unfolded 
in Buganda especially during the colonial period had a ripple effect in the whole history of the 
country. In 1894 the kingdom of Buganda, the epicenter for the creation of the republic of 
Uganda became a British colony. In extending the British domination to incorporate other ethnic 
groups in the interlacustrine region regardless of difference in language or culture, friend or foe 
the colonial government created an amalgam of ethnicities, which had to struggle to co-exist in 
12 
 
the new and alien sociopolitical reality called Uganda. The different linguistic groups (Bantu, 
Nilotic, Nilo-Hamitic, Sudanic and others) that had previously little or no contact with each other 
became ‘one people’ by conquest. Religious differences like Protestantism, Catholicism, Islam 
and traditional religions also made the relationship within kingdoms more conflictual as converts 
competed for political influence. In consequence, ethnic groups not only had to struggle with the 
external force of colonialism, but also find ways to contain internal religious differences, 
something that was unheard of prior to these external influences. Historically one’s culture was 
one’s religion; all people of the same ethnic group subscribed to the same religio-cultural entity. 
In addition to the religious differences, the British introduced the policy of ‘indirect rule,’ which 
technically meant ‘divide and rule.’ This policy further turned ethnic groups against each other, 
creating a chain reaction of conflicts in the political, economic and social relations among the 
people.  The Buganda kingdom is central to the foundation of Uganda that its conflicted history 
has left an indelible mark on the political character of the country. 
In order to focus our study on issues pertinent to peace and reconciliation in Uganda, we 
will examine Buganda’s encounter with the outside world specifically with Arabs and Europeans 
– especially British colonialists and how that encounter altered the internal cultural structures of 
the different ethnic groups and played a negative role in the ethnic relations of the present-day 
Uganda. Our analysis will help to suggest ways of approaching the question of peace and 
reconciliation in Uganda.   
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Part One: Pre-Colonial Context to Independence 
 
  1.1 Historical Context: Pre-Colonial Period (refer to map above – Figure 1) 
During the pre-colonial period, the region which the present-day Uganda covers was 
occupied by two types of societies. The first type comprised of settled kingdoms like Buganda,9 
Bunyoro, Ankore, and Toro that had stable structures of administration consisting of kings, 
hierarchical chieftaincies, codified legal and judiciary systems, customs and other instruments of 
governance and cultural institutions. These are mainly located south of the Nile River. The 
second type found in the North and East consisted of tribal societies (for instance the Acholi, 
Karamajong, Teso and others) which lived semi-nomadic or nomadic lifestyles. In the 
interlacustrine region, 10  Buganda had a prominent status. The early explorers for instance Henry 
Morton Stanly (1841-1904), noted that Buganda was the largest, most sophisticated, organized 
and prosperous of all the kingdoms in the interlacustrine region.11 Buganda became the epicenter 
of all the developments which changed that region into the present-day republic of Uganda. The 
name of the modern nation is derived from Buganda - the Swahili name for the kingdom.12 The 
                                                     
9
 Buganda, is the name of the kingdom, Baganda (plural) is the name of the people of Buganda; Muganda (singular) 
refers to an individual member of the Baganda tribe.  
10
 This refers to the region between the Great Lakes of East Africa, namely Lakes Kyoga, Albert, George, Edward, 
Victoria and Tanganyika. It includes parts of Southern of Uganda, and Western Tanzania. See Ultimate Multimedia 
Consult, “THE INTERLACUSTRINE REGION/THE LAKE REGION 1150-1650 – Yaaka Digital Learning 
Network,” accessed March 24, 2017, https://www.yaaka.cc/unit/the-interlacustrine-regionthe-lake-region-1150-
1650/. 
11 Alfred Olwa, Missionary of Reconciliation: The Role of the Doctrine of Reconciliation in the Preaching of Bishop 
Festo Kivengere of Uganda Between 1971 - 1988 (Carlisle, Cumbria: Langham Monographs, 2013.), 40–41. 
12
 C. C. Wrigley, “The Christian Revolution in Buganda,” Comparative Studies in Society and History 2, no. 1 
(1959): 33. S.R. Karugire holds a different theory with regard to the name of the country. It appears to him that 
Uganda was not derived from the Swahili form of Buganda as Mutibwa (Uganda Since Independence: A Story of 
Unfulfilled Hopes (Trenton, New Jersey: African World Press, Inc., 1992), 1) and Wrigley argue; he contends that at 
the arrival of Jackson, Lugard and other British commissioners; their interpreters simply mispronounced the name 
Buganda as a result of this mispronunciation, the whole country obtained its name. In my opinion, Karugire’s 
argument is disputable; since for centuries before the arrival of the British, there had been constant contact between 
Buganda and the Arabs of the East African coast. It is highly unlikely that the Arabs merely mispronounced 
‘Buganda.’ Uganda was deliberate Swahili form of Buganda. Also see Kenneth Ingham, “Buganda and Uganda 
The Political Kingdom in Uganda. By David E. Apter. Princeton University Press, 1961. p.9 n2. 
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Swahili language was the initial form of communication in that region when the Arabs from 
Zanzibar arrived in Buganda. The prominence of Buganda was not only attributed to the 
hereditary system of kingship and hierarchical structure of the chiefs, but also to a system of 
training the youth, an organized infantry, naval division comprising of fleets of canoes which 
extended its frontiers and influence around the shores of Lake Victoria.13  
 1.1.1 Buganda Kingdom and the Outside World 
This highly organized kingdom in the heart of Africa contrasted with the rest of tropical 
Africa where generally each man’s hand was turned against his neighbor.14 In 1862 the British 
explorers John Hannington Speke and Captain James Grant, were impressed and surprised at the 
presence of law and order in Buganda.15 Buganda with its unified rule and well-coordinated 
system of governance created links with the outside world for instance; in the early 1840s it 
attracted Arab traders from Zanzibar into the heart of the continent. Although Buganda enjoyed a 
prominent position in the region it had antagonistic encounters with an equally strong kingdom 
of Bunyoro. Each struggled for domination in the interlacustrine region to control the natural 
resources for decades. Towards the end of the seventeenth century, other kingdoms like Ankore 
and Toro had established treaties and peaceful co-existence with Buganda. 16 Apart from 
occasional raids around borderland territories of kingdoms, the interlacustrine region was 
relatively peaceful before the rupture of external influence. 
                                                     
13 Richard Reid, “The Ganda on Lake Victoria: A Nineteenth-Century East African Imperialism,” The Journal of 
African History 39, no. 3 (1998): 349. Reid points that G.W. Hartwig’s article, “The Victoria Nyanza as a trade 
route in the nineteenth century,” Journal of African History, XI (1970), was a groundbreaking work describing the 
systematic development of commerce on lake Victoria.  
14 J. F. Faupel, African Holocaust : The Story of the Uganda Martyrs (London: GChapman, 1962), 1. 
15 Ibid. 
16 Samwiri Rubaraza Karugire, A Political History of Uganda (Nairobi, London: Heinemann Educational Books, 
1980), 21–24. 
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To the North and East of Buganda a different situation existed.  At the end of the 
seventeenth century, most of the people in these regions had relatively settled communities with 
each ethnic group living within particular geographical area.17 These ethnic groups formed 
smaller and less complex sociopolitical entities of clan systems than in Buganda or Bunyoro. 
This was mainly because these tribal societies lived semi-nomadic or nomadic lifestyles. Social 
cohesion was possible within closer family ties and clan kinships.18 In fact there were occasional 
migrations due to weather conditions or hostilities from other tribes. It can be noted that the more 
sophisticated and organized the kingdom or tribal society became, the larger and more stable and 
powerful it grew. In all the sociopolitical entities of the pre-colonial period cultural norms, 
cooperation among clans and personal relation formed the fabric of communities and formed 
social cohesion.19  
1.1.2  The Centrality of Buganda Kingdom in the Formation of Uganda 
The reign of Kabaka (king) Mutesa I20 was a pivotal point in the history of Buganda 
kingdom and Uganda as a country. During his reign from 1856 to 1884 the history of modern 
Uganda began.21  As mentioned above, the first Europeans explorers John H. Speke and Captain 
James Grant arrived in 1862 in search of the source of the Nile River. 22 Speke and Grant’s report 
about Buganda created curiosity and keen interest in the kingdom by the British.  In April 1875, 
                                                     
17 Ibid., 8. 
18 A clan is a group of families (oftentimes hundreds) which can trace their origin to a common ancestor through the 
patriarchal lineage. All members of the same clan are exogamous. A tribe is a composition of many clans. 
Mwizenge S. Tembo, “Traditional African Family,” 12, accessed December 8, 2016, Mwizenge S. Tembo throws 
more light on this cultural clan system when he points out that in the kinship of a clan, “all brothers of the father are 
called ‘father,’ all sisters of the mother are called ‘mother’, all their children ‘brother’ and ‘sister’.  
19
 Karugire, A Political History of Uganda, 11. 
20 Mutesa I, was king of Buganda from 1856 until 1884. He was one of the most significant kings of Buganda. 
During his reign Buganda’s influence in the region especially in trade and abroad became most known. Mutesa I 
invited the first Christian missionaries to the interlacustrine region (See S. Karugire, A Political History of Uganda, 
pp 38, 51-52; also Phares Mutibwa, A History of Uganda: The First 100 Years, pp 8-10)  
21 Phares Mutibwa Mukasa, A History of Uganda: The First 100 Years 1894 - 1994 (Kampala: Fountain Publishers, 
2016), 8–9. 
22 Phares Mutibwa Mukasa, The Buganda Factor in Uganda Politics (Kampala: Fountain Publishers, 2008), 2. 
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another British explorer Henry Morton Stanley arrived in Buganda.  Stanley used the opportunity 
of his stay at Mutesa’s court to describe the benefits of Christianity and the wonders of western 
civilization. Stanley associated England’s power and prosperity with Christianity.23  It is possible 
that by introducing Christianity and western civilization, Stanley’s intention was to undermine 
the influence of Islam that had significant presence and controlled ivory trade in the region.  In 
fact, Mutesa’s purpose for accepting Christianity was to provide himself with support and 
security against Islam that was taking hold of his subjects and to halt the Egyptian onslaught on 
his kingdom.24 Mutesa made an appeal for Christian missionaries through Stanley, which was 
published in the Daily Telegraph on November 15, 1875 in London.25 The appeal for 
missionaries had a double effect both religious and political. On the one hand, the Church 
Missionary Society (CMS) saw the opportunity to evangelize East Africa, which was at that time 
under Islamic influence. On the other hand, the British government seized the opportunity to 
expand its dominion further into the African continent long before the Berlin Treaty (opened 
November 15 1884 through January 1885)26 for the Partition of Africa took place. On June 30, 
                                                     
23 Faupel, African Holocaust, 1962, 11. 
24
 Olwa, Missionary of Reconciliation: The Role of the Doctrine of Reconciliation in the Preaching of Bishop Festo 
Kivengere of Uganda Between 1971 - 1988, 44. Alfred Olwa further argues that Mutesa’s enthusiasm was a result of 
the military assistance Stanley promised to extend to Buganda. The Kabaka assented to the coming of Christian 
Missionaries in the hope that they would give him further military assistance. Although this argument cannot be 
historically proven, it is plausible due to the constant threat that Buganda experienced from Egyptian northern 
invasion. See M. S. M. Semakula Kiwanuka, A History of Buganda: From the Foundation of Kingdom to 1900 
(Bristol, Great Britain: Western Printing Services Ltd, 1971), 160–61. 
25 Faupel, African Holocaust, 1962, 11. Alfred Olwa, argues that Mutesa’s enthusiasm was a result of the military 
assistance Stanley extended to him in 1875 (Olwa, Ministry of Reconciliation: The Role of the Doctrine of 
Reconciliation in the Preaching of Bishop Festo Kivengere, between 1971 – 1988. Cumbria: Langham Monographs  
(2013 ) – 44 ). The Kabaka assented to the coming of missionaries to his kingdom, in the hope that they would give 
him further military assistance. Mutesa’s instantaneous enthusiasm was not without political cause. Although this 
argument cannot be historically proven, since there are records indicating the Buganda was at war at that time, it is 
plausible.  
26
 Osei Boateng, “The Spoils of Berlin: Osei Boateng Reports on the Give-and-Take Diplomacy That Finally Led to 
the Partition of Africa. by 1902, All of Africa, except Ethiopia and Liberia, Were Firmly under European Colonial 
control.(AFRICA),” New African, no. 492 (2010): 24–25. Also see, Mutibwa Mukasa, A History of Uganda: The 
First 100 Years 1894 - 1994, 2016, 13. 
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1877 the first CMS missionaries arrived in Buganda and established themselves in the 
kingdom.27 
1.1.3  The Arrival of the Catholic French Missionaries   
Shortly after the British Protestant missionaries had established themselves in Buganda, 
Catholic missionaries arrived. On February 17, 1879 Protestant missionaries learnt that two 
French Catholic missionaries: Father Lourdel and  Brother Amans had arrived at Entebbe port on 
Lake Victoria in Buganda.28  These new arrivals sent shock waves throughout the CMS party. 
Mackay the leading member of the CMS tried to persuade Kabaka Mutesa to prevent the French 
missionaries from settling in Buganda. The Kabaka, although disturbed by the arrival of more 
Europeans was intrigued by Mackay’s evident hostility toward them.29 The CMS had concluded 
that by sending missionaries, the Catholic Church deliberately set herself to oppose 
Protestantism rather than evangelize Africa. However, the Catholic mission to Buganda was not 
a wanton intrusion but part of the overall plan for the evangelization of Central and Eastern 
Africa.30  
The Catholic efforts began in 1840s, by the Maltese priest Casolani who attempted to sail 
south from Egypt by the Nile River.31 Further attempts were made by Jesuits led by Father Ryllo 
in 1846 who set up the Khartoum Missionary Station. By 1850 the Jesuits had gone as far as 
Gondokoro at the border of modern Uganda and present-day Southern Sudan. However, further 
                                                     
27 James D. Holway, “C.M.S. Contact With Islam in East Africa Before 1914,” Journal of Religion in Africa 4, no. 3 
(1972): 201. 
28 J. F. Faupel, African Holocaust : The Story of the Uganda Martyrs (London: GChapman, 1962), 14. 
29 Faupel, notes that Mackay’s attitude was contrary to the reports the Holy Ghost Fathers at the East African Coast 
(Bagamoyo port) had given about him. Mackay had lived with the Holy Ghost Fathers on his expedition to the great 
lakes region. On the arrival of the White Fathers at the same port (May 30, 1878) on their way to Buganda, the Holy 
Ghost Fathers recommended the French Missionaries to seek Mackay’s assistance once they arrived in the kingdom. 
See   Ibid. 
30 Ibid., 16. 
31 Ibid., 15. 
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southward progress was frustrated by the appalling death rate among the missionaries. The White 
Fathers, at the time known as the ‘Society of Missionaries of Our Lady of the African Missions, 
a society founded by Bishop Lavigerie at Algiers in 1868-9, took over the mission. The work of 
explorers especially the ‘Association Internationale Africaine de Bruxelles’ revealed a new route 
into the heart of Africa by the East African coast which the Protestant missionaries had taken. In 
following the Protestant missionaries to Buganda the Catholic Church was not an opposition to 
Protestantism but a continuation of the mission that had begun long before the CMS had plans to 
evangelize that region.32  
  In the face of Protestant aggression, open confrontations and hostility the Catholic 
Missionaries began their mission.33  With the growing rivalry among Christian missionaries 
Mutesa foresaw a weakening of his kingdom. Mutesa’s subjects in particular and the people of 
Buganda in general were thrown into confusion; for they had believed that all foreigners with 
their Bibles and teachings about one God and Jesus were teaching the same religion, but their 
rivalry created divisions among the Baganda converts.34 Mutesa was ready to give any religion 
nominal allegiance if that would be the condition for military aid.35 In his kingdom, religion had 
for so long been an instrument of political power that he was unable to dissociate politics from 
religion. This confusion was also dependent on his experience: Islam had always been both a 
religious and political force extending its frontiers in Egypt, north of his kingdom; both Stanley 
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and the CMS missionaries had given him cause to believe that England’s rise to greatness was a 
result of her adoption of Protestantism. Moreover, the British missionaries by bringing with them 
letters from the Foreign Secretary and the Queen gave a further confirmation to his concept of 
religion.  
In the last quarter of the nineteenth century external influences had made a firm imprint on 
Buganda. Religious differences and competing loyalties cut deep crevices in the Buganda 
society, resulting in divisions and conflicts among converts to the different religions. As a 
consequence, a royal decree against all foreign religions was proclaimed on December 23, 1879, 
stipulating that Muslims and Christians should not make contact with each other.36 The confusion 
among the people of Buganda, rivalry between missionaries and for failure to secure an alliance 
with any of the foreign powers Mutesa clearly showed that he remained committed to his 
ancestral religion and customs. In his last days Kabaka Mutesa called for the mediums of 
Mukasa37 to cure him before his death in October 1884.38  
1.1.4  Religio-Political Conflicts and Religious Persecutions in Buganda 
After Mutesa I, Kabaka Mwanga II (1866-1903) succeeded to the throne. Mwanga had a 
wavering attitude toward foreign religions partly due to the role they played in the frequent 
conflicts in the kingdom. 39 Catholics, Protestants, and Muslims vied with each other for royal 
favor. Mwanga was fearfully conscious of the weakening of his kingdom and the invasions by 
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European colonial agents both on the East African coast and in Egypt. Most of the palace pages 
had pledged their allegiance to one of the new religions. This adherence to the new belief 
systems often occasioned disloyalty to the king’s orders. Religious persecutions by Mwanga 
followed during the period 1885-86.40 The famous Christian martyrdoms at Namugongo need 
little mention.  Between May 25 – June 3, 1886 at least thirty-two Christians and Muslims most 
of whom were chiefs and palace pages had been put to death. At the end of 1886, more than fifty 
had perished.41  
  1.1.5  Christian-Muslim and Protestant-Catholic Alliances 
The persecutions created a backlash against Mwanga. Memories of the martyrdoms 
lingered in the minds of the surviving chiefs and palace pages.42 Many had witnessed their fellow 
co-religionists perish in the flames at Namugongo for holding firm to the beliefs, which they 
themselves still professed. As rumors of an eminent persecution grew, so did the spirit of 
rebellion. The Christian and Muslim chiefs and palace pages made an alliance to topple the king. 
They precipitated a revolt that took Kabaka Mwanga by surprise. Overwhelmed by the upheaval 
the Kabaka fled the kingdom into exile in Tanganyika.43 Shortly after Mwanga was deposed, 
disagreements over distribution of administrative positions between Christians and Muslims 
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erupted into war. 44 In 1888 Muslims drove the Christians out of Buganda into exile in Ankole 
kingdom.45  The Muslim victory was followed by a cruel persecution of Christians surpassing 
that of Mwanga. Christian missionaries were expelled in early 1889, their churches and books 
burnt. The exiled Christians both Catholic and Protestants formed an alliance and planned to 
recapture their lost positions and to defeat the Muslim army.  At that time John Stokes a former 
Protestant missionary who had turned a gunrunner came to the aid of the Christians.46 By March 
1890 the Christian alliance had won political control in Buganda and returned Mwanga only as 
their puppet king. This alliance did not last long either, it fell apart in 1890. 
1.1.6  The Dawn of British Colonialism 
The early 1890s inaugurated two things; the sudden irruption of European imperialism and 
the loss of royal power in Buganda. The same period demonstrated the political aspects and 
colonial interests of the Christian missionaries. In 1890 the Catholic-Protestant alliance fell apart. 
This split was a pivotal point in the history that unfolded. In addition to the failure of cooperating 
in the administration of the kingdom, their old animosities intensified by taking sides in the 
competition among the European nations that were then scrambling for Africa.47 In the same year 
Britain and Germany signed an agreement as sequel of the General Act of the Berlin Conference 
by which Buganda and the surrounding regions became part of the British ‘sphere of 
influence’.48 This agreement was part of the larger scheme of the scramble for Africa by the 
European nations that included Great Britain, Germany, Portugal, France, Italy, Spain Belgium 
and others. The Berlin Treaty had been concluded in 1885 and gave British colonial government 
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full control and governance over Uganda.49 Although the General Act of the Berlin Conference 
included the abolition of slave trade, its main focus was the economic benefits accruing from the 
African colonies that were far more profitable than slave trade.50 The Principle of Effectivity of 
the General Act stipulated that any European nation could retain a colony, only if that nation 
made treaties with local chiefs, flew its flag and established an administration in that territory to 
govern and use the colony for economic purposes. If it did not fulfill these conditions, another 
nation could do so and take over the territory. It was against this background that European 
nations sent expeditions to coerce African rulers into signing treaties.51 The African chiefs and 
kings had no choice but to put their thumbprints on treaties written in strange languages they 
could neither read nor understand.52 In Buganda’s context, the Protestant missionaries were 
naturally drawn to the British, while the French preferred another European nation.53  
In 1888 a British Trading Company was given a royal license to trade in and administer 
Buganda on behalf of the British imperial government. For two years neither Britain nor her 
company applied the “principle of effectivity.” Within that time, Karl Peters of Germany made 
an agreement with Mwanga to administer Buganda. The German-Buganda agreement aroused an 
urgent response from the British who subsequently took over Buganda by sending Mr. Jackson 
of the Imperial British East African Company (IBEAC) to sign an agreement with Buganda. 
Kabaka Mwanga rejected the new agreement. Moreover he had the support of the vast majority 
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of Baganda especially Catholics who saw no purpose in signing another agreement with a 
foreign nation. However, the CMS missionaries resented the German control and preferred a 
British representative.54 The CMS missionaries led by Charles Gordon and Samuel Walker and 
their adherents precipitated a revolt with a claim that Mwanga and his supporters (especially 
Catholics) were hostile to British rule. It became clear that the CMS missionaries had direct 
political involvement in the events that unfolded in Buganda. This conflictual situation was the 
precursor to the arrival of Captain Frederick Lugard as the representative of the Imperial British 
East African Company.55 Lugard’s inflexible determination to succeed in securing the control of 
Buganda for Britain, introduced new and higher stakes into the gamble. On January 24, 1892 the 
Catholic and Anglican parties were at war. Lugard and the Protestant party prevailed over 
Mwanga and the Catholics. 56 Backed by Captain Lugard and the CMS missionaries, the 
Protestants urged the British Consul of East Africa to send back Jackson and coerce Mwanga 
into signing an agreement with Buganda, thus repealing the Buganda-German agreement.57  
These are the events that sealed the British grip on Buganda. In 1894 Buganda became 
known as a “British Protectorate” although it never became clear what the British were 
protecting Buganda from. Buganda’s strategic location in the interlacustrine region provided 
economic benefits especially raw materials (minerals, coffee, cotton, and ivory) at almost no cost 
for the British industry.  It follows that the partition of African was not meant for the good of 
Africans, but for the colonial economies. In additions to raw materials heavy taxes were levied 
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on the people of Buganda.58 During the next four years (1895-1899) attention was shifted from 
Buganda to other parts of the region to establish the present-day Uganda. Many people in 
Buganda remained disconcerted and groped with the unprecedented changes in the kingdom. In 
order to fit in the new sociopolitical changes, some Baganda jumped onto the colonial 
bandwagon and became collaborators and agents of the British colonial rule.59  
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        Part Two: Colonial to Post-Independence Context 
1.2  Extension of British Influence: Seeds of Discord 
When the British declared the Uganda Protectorate in August 1894, the declaration only 
referred to Buganda Kingdom.  It was not until the British extended their dominion to other parts 
of the region between 1900 and 1919 that the current nation emerged.60 The manner, in which 
the process of assimilating traditional kingdoms and tribal societies of divergent cultures, 
backgrounds and languages into one nation was done, became a major source of political, 
economic and social conflict. British colonial domination involved the application of policy of 
‘indirect rule’ which in practice meant ‘divide and rule,’ thus intensifying the already fragile 
ethnic relations in the interlacustrine region.61  
In 1900 the British colonial regime made an agreement with Buganda which superficially 
gave a special status to Buganda kingdom, with privileges of land for its growing population and 
positions of administration in other regions.62 It also purportedly gave Buganda a semi-
independent status, so that while other regions were stripped of their traditional rulers Buganda 
retained its cultural institution and leadership. However, this was a colonial device to use 
Buganda as an instrument of the colonial rule. The agreement therefore was not a treaty between 
equals - it simply established a system of administration by which Britain would govern Uganda 
through Buganda’s own traditional institutions. The Kabaka and chiefs maintained their positions 
in the kingdom on condition that they accepted the government of Her Majesty the queen of 
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England.63 In addition, the Kabaka was obliged to embrace the faith profession of the British, 
whose agent he had become. From that point on, Buganda monarchy established a religious 
preference that alienated both Catholics and Muslims from traditional administration.  
 Kabaka Mwanga resisted the agreement and was deposed. He was replaced by his four year 
old son, Daudi Chwa.64 The chiefs who negotiated the Agreement were granted several square 
miles of land.65 This agreement seriously   hurt the relationship between the chiefs and the people 
of Buganda. Most of the natives were left without land ownership and became squatters of either 
the colonial government or the chiefs.66 
Equally important was the manner in which the British extended their domination to other 
regions. Colonial officials systematically divided ethnic groups, granted preferential treatment to 
some deeming them intellectually superior and more cooperative, while others were relegated to 
the lower stratum of the social hierarchy.67 The British tactics included offers of economic and 
political privileges, and arming natives to extend British control over others. In order to weaken 
opposition, the colonial regime intensified ethnic differences by pitting one group against 
another, either by giving away territory to another or taking chiefs as captives in the rival group 
territory. 68  Certain groups that cooperated were given a preferential treatment; for instance the 
Baganda were deemed more intelligent and thus left to keep their traditional structures.  This tact 
was used to prevent broad-based indigenous opposition against colonial dominion. In that 
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process seeds of conflict were sown, that hindered the establishment of peaceful and harmonious 
relations between the different ethnic groups. Furthermore, in the latter half of nineteenth century 
the British assisted Toro and Nkole kingdoms to fight and weaken Bunyoro kingdom.69 The 
British also used Baganda agents to fight Bunyoro rewarding Buganda with parts of Bunyoro 
kingdom. In the extension of British rule to Toro, Ankole, and Kigezi kingdoms and to regions 
North and East, the British employed Baganda agents as administrators for the colonial 
government. Memories of misrule and atrocities have never faded from people’s minds in areas 
where the British rule was fiercely resisted, especially in Mbale in the eastern region. The 
colonial regime governed Africans not as citizens of their country but as subjects of the British 
Empire.70 Subjects had little political influence, because there were no structures for input. 
By 1919 all the regions which comprise the present-day Uganda had been brought under 
British rule.71   Another major problem was the way in which the boundaries of the new country 
were drawn. When the imperial nations met in Berlin (1884-85) to divide up Africa among 
themselves, they drew boundaries not according to people’s ethnicities but mountains, rivers and 
other physical features which in fact united people rather than divide them.72 This arbitrary 
boundary making failed to take previous settlement patterns into consideration and therefore 
created a political system that lumped and split diverse pre-colonial communities.73 At the end of 
the exercise, people of the same ethnic group or clan found themselves in different colonies. In 
the partition of Africa, African people became part of the means of production without regard to 
human dignity or value to internal relations of the people. To further alienate the people colonial 
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regime introduced ethnic-based division of labor, and political administration. This aspect will be 
expanded in the section below. The British effectively used the ‘divide and rule’ policy in 
Uganda, by giving privileges of education, social and economic development to some groups in 
the South, while denying the same opportunities to the people in the North. These glaring 
disparities remained in place during the heavy hand of the colonial rule. Once the colonial 
government departed the old rivalries and animosities re-emerged with renewed passion. The 
dormant but volatile relations exploded and the country was torn apart - a phenomenon for which 
Ugandans have not found a lasting solution.74 The negative legacies bequeathed to the country by 
the colonial master still haunt Uganda to the present day.75 
1.2.1  Arming of Northern and Easter Tribal Societies  
Throughout the extension of the British rule to other regions, ethnic groups from the South 
particularly the Baganda had collaborated with the British. After the British had firmed 
established their dominion they disarmed all the Baganda and discharged them from the colonial 
army, an exercised completed in 1920.76 This was another colonial tactic to manipulate power 
structures in order to weaken the Baganda, who at this time had learnt the art of war and 
administration.  Recruitment was reserved only for the Nilotic, Sudanic and Luo tribes from the 
North and East. 77 In my opinion, the British feared that since the Baganda were educated and 
armed they could become too strong to control; and if they so wished overthrow the colonial 
government. The colonial regime convinced the Baganda that the army was a despised 
profession not fit for their level of education, but meant for the uneducated people of the North 
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and East.78  Consequently, the less educated Nilotic, Luo and Sudanic tribal societies occupied 
the top levels of the army, police and prison arms of the colonial government. The status quo was 
sustained through despotic government of Obote and Amin regimes after independence.79  The 
southern ethnicities especially the Baganda engaged in small businesses and civil services.80 As a 
result, the South realized faster economic and social development and modern ways of living 
while the North remained underdeveloped and impoverished.81 The north-south divide had dire 
consequences in the subsequent years after Independence.  
The anti-Baganda sentiments (and Bantu tribes from the South in general) developed 
from these disparities. The military, police and prison officers were not only reminded how the 
preceding generations had suffered at the hands of the Baganda colonial agents but also envied 
their privileged position in the country. The derivative of this colonial manipulation gave rise to 
the brutal dictatorships of Idi Amin and Milton Obote who sought vengeance against the Bantu 
tribes in the South. With little education Amin rose in army ranks and became the top 
commander of the Ugandan army.82  Another colonial policy worth mentioning was the 
prohibition of different regions of Uganda from making contact with others.83 During the 
colonial period different ethnic groups were purposely isolated from the rest. The problem 
arising from these and other policies is that they deepened ethnic differences and animosity 
rather than bolster national cohesion. 
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1.2.2  Time Independence: A Complex Reality Unravels  
With the growth of nationalism in the early 1950s the colonial government was under 
intense pressure to hand over power to Ugandans.  From what we have discussed regarding the 
influence of religion in the early period of the British control, it came as no surprise that the first 
nationalist movements that articulated African grievances were organized on religious or tribal 
rather than national basis. For instance the Uganda National Congress (UNC) established in 1952 
consisted of only Protestants from Buganda kingdom. Two years later Catholics from Buganda 
established the Democratic Party (DP). The predominantly Protestant colonial government on the 
other hand, perceived the creation of the Democratic Party as provocation against Protestant 
privilege, aimed at reversing the trend of the preceding colonial years.84 It has to be noted that 
throughout the colonial period the Buganda traditional institution, though severely weakened 
retained a significant influence in the consciences of the people. The Kabaka and the adherents to 
the traditional system of government formed their own political party (Kabaka Yekka or KY – 
which means King Alone) in order to reestablish the traditional institution which was 
incapacitated during the colonial era.85 Buganda region was now split into three factions: the pro-
colonial Protestant party (UNC), the Catholic DP, and the KY. While Buganda region was still 
grappling with Catholic-Protestant rift, issues of ethnic divisions became more articulated on the 
political scene of the whole country. From the northern region, Apollo Milton Obote (a 
Protestant from the Nilotic ethnic group) formed the Uganda Peoples Union (UPU), which later 
made an alliance with UNC to form the Uganda Peoples Congress (UPC).86 Obote and the UPU 
naturally resented people from the South in general and were deeply anti-Baganda in particular.  
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While the British were preparing to leave the country, the Kabaka of Buganda (Edward 
Mutesa II) and his traditional establishment saw an opportunity to regain their lost sovereignty.87 
The Kabaka rejected the idea of forming a unitary government with the rest of the country - 
demanding an independent status from the rest of Uganda for Buganda. This was in accordance 
with the 1900 agreement.88 In 1958 during the first direct political elections of representatives to 
the first parliament, Buganda traditional monarchy boycotted the elections. It also attempted to 
declare its own Independence from the rest of Uganda in 1960, but failed.89 Since the Catholics 
had been alienated from both Buganda traditional administration and the colonial government, 
the Democratic Party objected to Kabaka’s demands. The divisions in Buganda gave Obote a 
window of opportunity to form an alliance with UNC merging both UPU and UNC to establish 
the Uganda People’s Congress (UPC). During the general elections of 1961, Obote emerged as 
winner and thus became the first Prime Minister of the republic Uganda, while the king of 
Buganda (Edward Mutesa II) became the first president of the republic of Uganda.90 This was a 
fragile situation, Obote and the people from the North had not forgotten their resentment against 
the Baganda. Moreover, Obote and the northern ethnicities who had worked as despised laborers 
on farms in Buganda were now at the helm of the new ship of state.91 A great opportunity to 
mend the north-south divide in sharing of political power was lost. Obote used the police and 
army which were under his command, to commit atrocities against his political (ethnic) 
opponents; while the Kabaka as president and the traditional establishment remained 
unreconciled with the new nation.  What followed were retaliations against Baganda, 
intensification of animosities, assassinations and coup d’états.   
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1.3  Post-Independence Era 
The following section depicts the complex events that unraveled after Independence and it 
reflects the current situation in Uganda. The detailed information is meant to give a glimpse into 
the multilayered sociopolitical crisis of the current context. In 1966 Obote abolished the kingdom 
of Buganda and resorted to military means to ensure his survival at the expense of his former 
allies.92 On February 22, 1966 Obote toppled Kabaka Edward Mutesa II, repealed the 
constitution of 1962 and introduced the republican constitution (commonly referred to as the 
‘pigeon-hole constitution’) which granted him the means to exercise his executive powers 
according to his whim.93 In May the same year, Obote ordered troops led by Lieutenant General 
Idi Amin to attack Mutesa II’s palace, which forced the Kabaka into exile.94 The overthrow of 
the first president of Uganda unleashed unmatched violence, persecutions and annihilation of 
tens of thousands of people in Buganda. Uganda’s postcolonial history became one of violence 
and counter-violence.95  
Obote’s government lasted from 1966 to 1971. The infightings between Obote (Nilotic) and 
Idi Amin (Sudanic) due to their tribal differences split the government. On January 25, 1971 Idi 
Amin toppled Obote in a coup d’état.96 Amin’s regime ushered in a reign of terror of 
unprecedented magnitude.97 From 1970 to 1979, Obote and other Ugandans in the diaspora with 
the help of the Tanzanian government organized a coalition force: the Moshi Coalition98 that 
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ousted Amin on April 25, 1979.99  After that war against Amin, the old animosities between 
different ethnicities re-emerged, now that the common enemy had been deposed, and the vicious 
cycle of violence renewed.100  Administrative wrangles, ethnic contests over power and power 
shifts ensued between different groups. From April 1979 to December 1980 three presidents had 
been sworn in and toppled under unclear circumstances. Finally a Military Council took over the 
country on May 13, 1980.101 The military council, comprising of mainly Obote loyalists, 
organized sham elections in December 1980. Obote returned from exile and was declared winner 
under massive vote-rigging. The second term of Obote’s government (Obote II) was more brutal 
than the preceding dictatorships. Four years later, Obote II was toppled by his own army 
commander Tito Okello on July 27, 1985 in a coup d’état. Okello’s government did not last long; 
it was toppled in January 1986 by Yoweri Museveni the current president of Uganda. Museveni 
had been part of the coalition that toppled Id Amin. The highly disputed elections of 1980 laid 
the ground for several armed conflicts from 1981 to 1986. Museveni and his National Resistance 
Army/Movement (NRA/M) toppled Tito Okello’s government on January 26, 1986.102   
From 1986 through 2008, the NRM dominance occasioned the rise of ethnically based 
fighting groups or militias and the creation of some non-institutionalized and personalized 
military structures particularly in the North, East and West of Uganda. Accusations of ethno-
regional power grabs that became extensive, were reflected in the successive armed conflicts.103  
While the NRM government consisted of Bantu tribes from the South, other ethnic based 
insurgencies erupted. In the North former Uganda National Liberation Army (UNLA) soldiers 
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under Obote and Okello formed the Uganda People’s Democratic Army (UPDA) and launched 
an attack on the new government on August 20th 1986.104 The UPDA was later joined by the 
Holy Spirit Mobile Movement/Forces (HSM/F), led by a spirit medium Alice Auma Lakwena.105 
The HSM/F laid ground for the formation of the Lord’s Resistance Army (LRA) of Joseph 
Kony.106 The West Nile Bank Front (WNBF) was an offshoot of the Former Uganda National 
Army (FUNA107) following the overthrow of Idi Amin. The Uganda National Rescue Front II 
(UNRF) comprising of ethnic groups from West Nile region located in northwest of Uganda 
emerged.108  
On the western part of Uganda two armed militia groups emerged; the National Army of 
Liberation of Uganda (NALU) headed by Amon Bazira, a former minister in Obote II 
government, and the Allied Democratic Forces (ADF) which was a coalition between the Tabliq 
Salafia Muslims headed by Sheik Jamil Mukulu and the kingdom of Rwenzururu in the 
Rwenzori mountain region. In the eastern region there was another tribal militia group - Force 
Obote Back Again (FOBA).109 There are many other armed groups that have engaged in violent 
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conflicts. Each of them has claimed thousands of victims of other ethnic groups.  But the most 
notorious of them all was the Lord’s Resistance Army (LRA) under Joseph Kony. In trying to 
subdue opposition, the current government participated in the crimes against humanity.  
For more than two decades civil wars based on ethnicity have raged in the northern, eastern 
and western Uganda. The ethnic basis of these militia groups depicts the deeply divided country. 
Sporadic violent conflicts between ethnic groups are common today - for instance in September 
2009 riots erupted in Buganda that brought the country to a standstill for three days.  In 2011 
through 2016 western Uganda became a hotbed of armed conflicts among tribes of the 
Mountains of the Moon over territorial disputes.  There are many other examples which show 
that the culture of violence has not dissolved.  
The country cannot come to terms with its past unless an environment of truth, justice, 
repentance, forgiveness, healing and reconciliation is created.  The traumas of conflict are deep. 
Since independence, between 300,000 and 500,000 people were murdered, kidnapped and 
disappeared during the Obote I and Id Amin regimes; over 250,000 people were killed during 
Obote’s II regime and the 1980 through 1986 civil war. Over 100,000 people killed, mutilated 
and kidnapped, about 30,000 children abducted, and approximately 1.6 million people were 
displaced during the Lord’s Resistance insurgency in Northern Uganda.110 These traumatic 
events continue to burden the victims and the legacy of conflicts haunts the present and being 
carried into the future. 
1.3.1  Peace and Reconciliation Attempts 
The first peace negotiations during the civil war of 1981-86 between the NRA and Uganda’s 
government under Okello were held in Nairobi in August 1985. The negotiations failed because 
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the unjust power structures both in government and the military had remained the same though 
leadership had changed over the years.111 Other attempts to bring peace and reconciliation in the 
country were made by both local and international agencies. A peace agreement was signed 
between the Uganda People’s Democratic Army (UPDA) and the government forces in 1987 but 
a section of disgruntled rebels under Joseph Kony re-organized and continued to wage war 
against the national army and civilian population from 1990s into the 2000s. In order to bolster 
the national army which was shorthanded in 1991, the Minister of State for the Pacification of 
Northern Uganda mobilized the local population and formed them into Arrow Groups 112 to 
confront the armed LRA militias. In reaction to the Arrow Groups the LRA turned against the 
civilian population as renegades and traitors for collaborating with the southern government.   
Peace negotiations between November 1993 and February 1994 were perhaps the most 
significant initiatives by the government to engage directly with the LRA in order to end war. 
Many ex-rebels surrendered and returned to their villages.113 But the negotiations did not yield 
lasting peace when government issued an ultimatum to the rest of the LRA rebels to surrender 
their arms. Nevertheless, international and local initiatives continued to pressure both sides to 
reach an agreement. These included the Community of Saint’Egidio and Equatorial Civic Fund 
that tried to facilitate dialogue between the LRA and the government representatives. Another 
agency was the Carter Center for Peace which had earlier organized a successful stabilization of 
relations between Sudan and Uganda in 1998. 
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The Uganda government passed an Amnesty Act on January 17, 2000 that granted pardon to 
over five thousand former LRA solders, who returned to their villages with addition persuasion 
of the church organizations.114 This Act however, offered a blanket pardon to the perpetrators of 
heinous crimes that required prosecution. Justice was short-circuited thus hindering search for 
truth, repentance, reparation and reconciliation. In addition to the Amnesty act, a commission 
which included both traditional and religious leaders was also established to bolster channels of 
communication between the government and the rebel movements. From 2002 to November 
2008 several non-government and faith-based organizations began a dialogue between the LRA 
and government to resolve the conflicts.115 The Acholi Religious Leaders Peace Initiative 
(ARLPI), an inter-denominational group together with Acholi cultural and traditional leaders, the 
Kacoke Madit116 of the Acholi in Diaspora, the United Nations (represented by former 
Mozambican president Joachim Chissamo) and the government of South Sudan (GoSS) made 
successful interventions to bring about the ceasefire.117   
The resettlement of former combatants in the villages and towns where they had committed 
crimes presented a new challenge in the peace and reconciliation process. Several questions were 
raised: how would the survivors receive back into the same fold the very people who had 
committed atrocities, wiped out entire villages and caused so much trauma and loss to tens of 
thousands of lives? Cessation of war was just the beginning of a new phase of unprecedented 
complexity and magnitude. Wounds were still raw while the integration process was taking 
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place. In response to the Amnesty Act 2000 the African Union funded the resettlement of ex-
combatants through its Rehabilitation of Ex-Child Soldiers Program. However, the program only 
provided one orientation course and financial packages for the re-integration of ex-child soldiers 
into communities.118 The International Criminal Court (ICC) strongly argued against amnesty 
maintaining that it encourages impunity. Given the fact that amnesty had been extended to the 
LRA under the Amnesty Act 2000, the ICC issued arrest warrants for five LRA senior 
commanders in August 2005.119 Nevertheless, an Agreement of Comprehensive Solutions was 
signed between the LRA and the current government on May 2, 2007.120 The occasion was 
witnessed by representatives of regional African countries and donor agencies like Republic of 
South Africa, Tanzania, Mozambique, Kenya and the UN Deputy Resident Humanitarian 
Coordinator based in Juba.121 It is worth noting that an effective means of bolstering the peace 
and reconciliation process was found in the sphere of the traditional mechanisms.  
Conclusion 
It becomes clear that, Uganda has been plagued by ethnically driven and politically 
institutionalized violence. In my analysis, the colonial policies that created ethnic oppositional 
identities, inequality and stratification significantly fractured ethnic relations that eventually 
precipitated conflicts after independence. In my estimation, if the policies, events and attitudes in 
human relations were different, the country would have had a different future. In consequence, 
when human relations are built on mutual exclusion, mistrust, envy and resentment they 
precipitate a fractured reality; when they are constructed on mutual understanding, respect and 
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solidarity, a reconciled future is envisioned.   Moreover religious divisions (especially Protestant 
and Catholic) were a major force in the political sphere. These forces significantly altered the 
internal relations between ethnic groups and undermined their ability to overcome natural 
differences in order to find ways of harmonious coexistence in the new country. The complex 
situation that ensued in Buganda is an example of how religion and politics split the once united 
traditional kingdom.  As a result discord, mistrust, political intrigue and ethnic clashes became 
part of the country’s enduring legacy of conflicts.   
Over the years, preoccupation with ending civil wars and ethnic conflicts has 
overshadowed the need to heal wounds, bring justice and restore victims of the country’s violent 
past. The peace efforts and negotiations have not achieved lasting peace, reconciliation and 
mutual acceptance. The inflexible attitude of different political and ethnic groups has hindered 
any progress in the direction of peace and reconciliation. There is a latent volatility among the 
disgruntled groups, seeking opportunity to reclaim political and social positions through 
violence. The events of September 2009 have proved that violence can explode at any moment. 
Moreover, the heavy presence of the military throughout the country to guarantee security and 
subdue rebellion is testimony that reconciliation has not been achieved and if there is occasion, 
violence will erupt once again.  
Significant questions must be asked regarding peace and reconciliation in Uganda. How 
best can the country deal with the painful legacy of the past, while at the same time maintaining 
the fragile social harmony? How can the wounds of the past be healed within an environment of 
trust? How can a country so divided along ethnic lines develop significant cohesion and 
overcome fragmentation? In other words, how can justice, forgiveness, healing and 
reconciliation be achieved? Responses to these questions will be tackled in the next chapter by 
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proposing a Christian spirituality of reconciliation. The main argument is that social 
reconstruction in the process of peace and reconciliation is based on spiritual regeneration. 
Unless individual persons and their communities are transformed by God’s grace, inspired by an 
attitude of compassion to engage in solidarity with victims, the country will remain unchanged 
and the external efforts of integration, peace and reconciliation are bound to be superficial and 
ineffective as shown above. We will therefore discuss the different components to a spirituality 
of reconciliation in the next chapter.  
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CHAPTER TWO 
  Christian and Cultural Resources for a Spirituality of Reconciliation 
 Synopsis 
This chapter focuses on how a spirituality of reconciliation can address and help to 
overcome the challenge of conflicts so deeply entranced among and between the different ethnic 
groups in Ugandan society. It demonstrates how the power of God’s grace as manifested through 
virtues of faith, hope and charity can effect human transformation.  Moreover, the chapter 
underscores the excellence of charity and its centrality in forming the other virtues evident in a 
spirituality of reconciliation. More specifically this spirituality will emphasize compassion as the 
fundamental disposition that gives form and shape to justice, forgiveness, healing and restoration 
of humanity. This disposition is not arbitrary; it ensues from creative and faithful following of 
the life of Jesus Christ in the conflicted historical reality of Uganda. This spirituality seeks to 
give a new disposition and praxis that effectively overcome situations of hate and division. In 
other words it intends to challenge Christians to transcend the entanglements of conflict in order 
to develop a new way of believing, hoping and loving.  
Second, a spirituality of reconciliation seeks to incorporate African anthropological 
aspects of ubuntu in order to orient people’s attitudes toward reconciliation.  Ubuntu affirms a 
cultural disposition and praxis intended to foster wholeness and harmony to individual and 
community fractured by evil and conflict. Ubuntu underscores the fact that human 
transformation is dialectical – ‘I am because we are.” Each person’s humanity is caught up and 
inextricably bound up in the humanity of others. There is reciprocity in the dynamism of 
interaction and influence between individual and society.   
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Through advocating a communal praxis, this spirituality attends to the sources of conflict 
and seeks to construct a more harmonious sociopolitical order freed from the temptations of 
violence and counter violence. It intends to acknowledge and overcome distortions in narratives, 
namely stereotypes and prejudices that have fueled violence as the most effective means to 
redress past wrongs by engaging in holistic methods of truth-seeking and listening to narratives 
of each participant. In so doing a spirituality of reconciliation seeks to create a transformed 
imagination and disposition oriented towards forgiveness and communion.  
2.1  A Spirituality of Reconciliation  
The first question that arises is what we mean by ‘spirituality.’ Here spirituality refers to 
the fundamental disposition, attitude and orientation with which the individual and community 
perceive, judge, approach, confront and engage reality toward transcendence. Jon Sobrino calls 
this, ‘the spirit with which we confront the concrete history in which we live, with all its 
complexity.”122 To be concise in our discussion we will limit the different aspects [attitude, 
orientation, intuition] to disposition. This fundamental disposition incorporates both 
transcendental and anthropological aspects to actualize the human capacity to encounter and 
mediate God’s presence through human engagement with reality.123 The fundamental disposition 
is not arbitrary; it is formed and shaped by God’s grace by creative and faithful following of 
Jesus Christ. God’s indwelling in the individual and community renders a new attitude so that the 
engagement in the historical process opens to transcendence. In other words, God’s grace rightly 
orders the mind, intellect and will in such a way that individual and community interpret and 
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respond to reality in a manner that transcends mere moral/ethical imperatives. This disposition 
enables the human person to engage the graced or transcendent dimension of reality. The 
discipline of a spirituality of reconciliation may elevate the individual and society to the 
“more”124 of reality so, as Sobrino says that the conflicted reality can become “more of a promise 
than a crisis.”125  “In concrete reality there is something of promise and of unsilenced hope.”126 
God’s sanctifying grace elevates the mind through faith, the will by hope and charity. Therefore, 
a spirituality of reconciliation seeks to change attitudes of hate, division and conflict to a new 
disposition through faith, hope and charity. It seeks to engender a disposition toward forgiveness 
and reconciliation which decades of enmity tainted and eroded. Imbued with a graced disposition 
the approach to reconciliation becomes an opportunity for growth in faith, hope and charity.  
Secondly, the spirituality of reconciliation that corresponds to Uganda’s context 
incorporates some African anthropological constants namely ubuntu, that can lay the foundation 
and give a cultural perspective to the virtues of faith, hope and charity. Culture as a matrix of 
religion can embody ways of perceiving and acting that are congruent to Christian values. There 
is a complimentary role ubuntu plays in this spirituality of reconciliation. Ubuntu provides the 
framework for a spirituality of reconciliation. In other words, this spirituality is not only based 
on doctrinal propositions, but also grounded in both Christian and cultural values that render a 
specific attitude that permeates a Christian praxis in Uganda’s context, with the purpose of 
changing it into something new.127 This disposition invests the whole person in bringing about 
reconciliation and, therefore, animates thoughts, feelings, and actions – in order to deepen human 
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experience. To use biblical imagery, in Luke 10:25-37 the Good Samaritan does not act in order 
to fulfill an obligation stipulated by law, or ethical norms, but as a person moved with 
compassion toward the suffering victim. In fact, unlike those who appear observant, the Good 
Samaritan does fulfill the stipulations of the Law, but not because it is law, but because he has 
appropriated or been changed in the interior by the Law. The father of the prodigal son (Luke 
15:11-32) was not acting on guilt or mere moral obligations, but rather on compassion and love 
for the plight of his suffering lost son. A spirituality of reconciliation intends to elicit a 
disposition of compassion for the numerous victims wrought by hate, war and ethnic violence in 
the past decades regardless of ethnicity. In other words, the victims of conflict are the loci of 
spiritual experience and encounter with God.128  We will now parse out the different components 
of this spiritual disposition that inform and give it a particular shape idiosyncratic to Uganda’s 
situation.   
2.1.1  Grace  
This spirituality expands and explains the thesis of this project, namely social 
reconstruction in the process of peace and reconciliation is based on spiritual regeneration. 
Unless there is a transformation of people’s disposition, individuals and communities remain 
unchanged and the external efforts of integration, peace and reconciliation are bound to be 
superficial and ineffective. This project seems very Rahnerian, so one has to cooperate with 
Grace offered for transformation to occur. The first question that arises pertains to a definition 
grace. We may understand grace best as God’s self-communication to and indwelling in the 
person by which an individual person is made capable of believing, hoping and loving in a way 
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that goes beyond one’s natural capacity to achieve meritorious acts toward human ultimate end.129 
Grace is in fact God’s very own life. 
We may posit a deep and active connection between Grace and empowerment. 
Individuals and their societies are empowered by God’s gratuitous involvement in human life to 
effect transformation inaccessible to human nature alone. This means that God supplies human 
nature with a quasi-divine nature in order to elevate that nature above its natural capacity. The 
elevation of human nature by God’s grace enables humans to perform meritorious acts 
proportionate to their supernatural end. It has to be noted however that grace is not a blind force 
unconsciously moving individual and community to automatic action. It is not a “ghost in 
machine” of Cartesian dualism. Grace has to do with conscious and deliberate action. God’s 
indwelling first and foremost enables the human will in itself disposition and orientation to 
respond to God’s invitation that engenders meritorious acts toward transcendence. In his 
theology of grace Thomas Aquinas articulates the interrelation between human nature and grace 
in which the perfection of natural faculties is achieved by God’s gratuitous gift and 
involvement.130   
2.1.2  Nature and grace in Aquinas  
One of the most frequently repeated doctrines associated with Thomas Aquinas is; gratia 
perficit naturam - “grace perfects [and elevates] nature.”131 In Aquinas’ words“… human nature 
needs divine help in order to do or to will any good since it [human nature] needs a first 
mover…”132  Aquinas points out that human nature though partially impaired by sin has a natural 
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disposition to goodness.133  By its natural powers human nature can indeed “perform some 
particular good appropriate to this nature”…but cannot transcend itself to the highest good as to 
its supernatural end. 134  
Aquinas shows how grace elevates human nature toward transcendence. He demonstrates 
how the faculties of the soul and the virtues (habitual orientations of the soul to the good) are 
perfected under the influence of grace on the human will.135 Grace bestows on the soul a 
supernatural transformation of the soul’s natural capacities - intellect and will for knowledge and 
love.136 God freely bestows upon the soul new qualities in order that it might be easily moved to 
supernatural good. In this sense, grace is a quasi-nature which God infuses into the soul to 
enable its capacities for virtues and their acts.137 In their natural state humans could not achieve 
their supernatural end namely, union with God without this qausi divine nature –  because no 
being can act beyond the limits of its specific nature.138 Since humans have a supernatural telos, 
there must be a quality in them that corresponds to that end. God therefore bestows on humans, a 
means to live in a way that relates to the supernatural order to which they are destined. Without 
destroying human nature, grace is a participation in divine life, and a supernatural principle 
moving humans interiorly.139 This participation is definitively achieved by living the life of Christ 
in the concrete reality in which the person and community exist. In appropriating the life of 
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Christ to one’s way of life, virtuous acts and new life in the Spirit emerge from a creature 
naturally incapable of such supernatural operations.140 Virtues, as habits of the soul help the 
remaking of humans in becoming godly – knowing, hoping and loving in a new way.  It thus 
follows that for the envisioning of a transformed disposition toward a conflicted reality, arduous 
development of virtues is a necessity – for godliness does not come naturally to humans, nor 
does it come easy.141 It demands a strenuous and conscious orientation of the intellect and will to 
God’s invitation toward transcendence. For Aquinas, “humans need the power to do and will 
supernatural good in order to achieve the meritorious good of supernatural virtue.”142  
2.1.3  Virtues in General 
In order to show the dynamic nature and operation of grace, Jeremy Wilkins using 
Bernard Lonergan’s Intentionality Analysis points to the intentional and conscious development 
of habitual acts toward moral self-transcendence.143 Here transcendence refers to some reality that 
goes beyond our personal and immediate subjectivity and experience.144 By cooperating with 
sanctifying grace, the natural faculties of the soul namely – the intellect, the will and desire 
(passion) can be perfected. This is possible because each of these faculties has powers which are 
subject to virtue and ultimately to transcendence. The intellect whose power is reason can be 
perfected by faith and prudence; the Will can be oriented to charity, hope and justice; and 
passions (desire) can be perfected by temperance and fortitude.145  Conversely, when reason loses 
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its orientation to truth, its defect is ignorance. If the Will loses its orientation to goodness, its 
wound is malice. When desire (passion) loses its goal to temperance, the defect is excess.146  
 
Aquinas conceived virtues as habits.147 But the term habit here has a metaphysical 
understanding, not a psychological one. For him virtues are not habits in the sense of merely 
grooved actions; nor are they simply religious duties attached to pious ideas that are sparked by 
some divine force.148 Habit for Aquinas refers to an expansion of the effective freedom, not 
routine. This means that in contradistinction to routine, virtues are operative habits. They are 
open, flexible, creative, and self-transcending. In this sense, they are the opposite of routine. 
Virtues are not reduced to routine and they are not automatic. They have to do with conscious 
and intentional action.  The appropriation of attitudes and feelings are central to virtues; their 
flexibility and range are oriented toward inner disposition and outward action. Virtues are 
flexible, integrating many different kinds of operations – feeling, memory, perception, inquiry, 
reflection, deliberation, choice and so on. They are ordered towards moral and religious 
performance.149  Virtues can be linked to effective moral operations for example, in responding to 
adversity with fortitude, regulating desire by temperance, relating to others with justice and 
exercising practical moral reasoning with prudence.150 This means that virtues operate toward 
orientation of one’s disposition and a praxis ensuing from a formed disposition. A spirituality of 
reconciliation therefore, aims at a conscious and intentional orientation of life toward 
transformation by altering one’s disposition and praxis toward transcendence. Formation of new 
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disposition is central to a spirituality of reconciliation. It is not automatic or mere religious 
routine. It requires a creative following of Christ in a particular historical context and deliberate 
moral action. Grace elevates human nature by a conscious and deliberate cooperation with God’s 
initiative toward a supernatural way of knowing, willing and loving that exceeds any proportions 
that humans can naturally achieve on their own. In other words, human nature is elevated to a 
competence and dignity that corresponds to its supernatural end.  
2.1.3  Theological Virtues 
For Aquinas sanctifying grace essentially manifests itself through virtues of faith, hope 
and charity. Concerning these virtues Aquinas gives two categories – infused and acquired 
virtues. As alluded to above, theological virtues are infused into the soul by God’s gratuitousness 
in order to endow human nature with the capacity for supernatural participation and orientation 
toward divine life.151 By the aid of God’s sanctifying grace acquired virtues result from the 
habitual consolidation into human life of the infused virtues. This means that human 
transformation is dependent on cooperation with the free and gracious involvement of God in the 
life of the person.152 In this sense, faith, hope and charity are not only divine powers in the soul, 
but also habits directed to a praxis oriented toward God and others. It follows that acquired 
virtues necessarily refer to developing relationships; that is, dependence on God and solidarity 
with fellow humans. Paul O’Callaghan asserts that the theological virtues; faith, hope and charity 
can be regarded as “divine energies by which the divinized creatures are made capable of 
believing, hoping and loving in a way that goes …beyond their natural condition, in that God 
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…acts in them [humans] and allows them to share in God’s own life.”153 This means that a 
spirituality of reconciliation is dependent on cooperation with God’s grace in the concrete 
historical context of the Christian.  
2.1.4  Understanding of Faith 
 
A spirituality of reconciliation is first and foremost informed by faith. For Aquinas faith 
has the character of a virtue insofar as it holds on to the witness given by revealed truth.154 
O’Callaghan asserts that “faith constitutes that personal adhesion to the revelation of the 
gratuitous love of God for us which is fully manifested in Jesus Christ.”155 Faith is a true power 
which God infuses into the soul; a divine light, and habit. As the letter to the Hebrews states, 
“Faith is evidence [and foundation] of what is hoped for, the proof of things not seen” (Heb11:1). 
This means that faith directs Christians to God, as their ultimate end. The infused virtue of faith 
enables humans to perceive God and see themselves and the whole reality through the lens of 
this new light of knowledge revealed by God.156 As a result God keeps a habitual attitude of trust 
in the Christian, in order to live and act according to this new and higher knowledge in the 
concrete historical context.   
In faith there is a divine orientation toward a new way of knowing and perceiving reality 
that engenders one’s theological reflection on that reality.157 For Aquinas the object of faith is 
truth as revealed by God. But truth is not divorced from reality; for God is incarnate in the 
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historical context of humanity – thus God’s self-communication has a bearing on history. 
Aquinas states that; 
“For the faith of which we are speaking does not assent to anything except on the 
ground that it is revealed by God. The ground on which faith stands is therefore divine 
truth. But if we are thinking in concrete way about the things to which faith gives 
ascent, these include not only God himself, but many other things. Such other things 
however are held in faith only because they relate to God, in some way, that is to say, 
insofar as certain effects of the Godhead are an aid to [hu]man in his endeavor…”158 
 
 
The light of faith not only enables humans to make an intellectual ascent to revealed truth, but 
also to see reality as it really is. The virtue of faith does not isolate reality from the new 
knowledge revealed by God. God’s manifests divine presence through the historical process 
illuminating it with new understanding and thus giving it normative interpretation. In the life of 
Jesus Christ – God incarnate, we discover not only God’s self-communication, but also relation 
to reality. In Jesus God presents the authentic disposition and relation to reality.  In the creative 
following of Jesus reality becomes the matrix of both action and contemplation where God is 
both contemplated and practiced.159 Faith in Jesus enables the contemplation of the world with 
God’s truth and makes God’s presence mediated in historical reality. There is an incarnational 
aspect in faith that enables a person to embody God’s way of seeing reality concretely present in 
particular historical contexts. In other words, faith not only enables God’s perspective to shine 
through conflicted reality so that the Christian apprehends and engages reality in a graced way, it 
also opens her to transcendence. Therefore faith is not merely idealized vision of revealed truth, 
but a new way of interpreting and relating to reality through the lens of Jesus’ way of engaging 
reality.  
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2.1.5 Understanding of Hope 
According to Aquinas, the object of hope is a future good which is difficult to obtain, yet 
possible to attain by God’s help through grace and merits.160 Aquinas states that “he who hopes is 
indeed imperfect in respect of that which he hopes to obtain but does not yet possess. But he is 
perfect in that he already attains his proper rule, that is, God, on whose help he relies.”161 Human 
nature by its own capacity cannot attain what hope promises namely the attainment of eternal 
blessedness, but it is predisposed to attain it by cooperating with God’s grace. “Hope causes 
humans to adhere to God as the principle whereby humans obtain the perfection of goodness, 
since by hope we depend on God’s help in order to obtain blessedness.”162 The act of faith 
manifests itself in the act of hope. But insofar as hope is a theological virtue, its object is God. 
But God is not in the abstract; God is incarnate in reality. It thus follows that reality itself insofar 
as it manifests God’s presence, contains within itself a promise and movement toward 
fulfillment. Sobrino argues that “reality itself, in spite of its long history of failure and misery, 
posits ever and again the hope of fullness.”163 Hope in other words, is not unrelated to reality. 
Reality contains a promise insofar as God takes part in the historical process. The virtue of hope 
in a conflicted reality enables humans to transcend the negative effects of sin and evil toward a 
promise that only God can bring about. In other words, in the virtue of hope God’s grace elevates 
humans to obtain that promise to which they are disposed but impossible to attain by their own 
natural capacity. The reign of God which is to come, is already, at least in form of a seed, here in 
the now. The historical process itself contains its promise since God is within reality. A believer 
therefore does not only look to a future blessedness, but also engages reality in ways that make 
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that future goodness accessible. Hope possesses the character of virtue precisely because it holds 
a promise of God in the eternal life to come, but also insofar as that life has already begun in the 
here-and-now.164 Therefore the divine promise of salvation is a salvation which has already 
began in the Christian’s life, but also yet to be attained.165 In other words, the promise of eternal 
life requires a Christian praxis that makes it manifested in concrete historical reality. Sobrino 
quotes Archbishop Romero, in saying that “hope is part of concrete reality.”166 For Sobrino, this 
hope is both expectant and active, in the sense that it enables concrete reality to become what it 
seeks to be – it is a conviction in practice.167 A spirituality of reconciliation enables the 
fundamental disposition engender a Christian praxis that actualizes that disposition and nurtures 
it toward fulfillment. In other words, hope enables engagement with reality in ways that align 
individual and community with a vision of future blessedness. This engagement involves 
communion with God and others – in other words, hope leads to love. Love makes faith and 
hope into a perfect harmony.  
2.1.6.  The Excellence of Charity 
From the above it follows that given their intellect and will, as spiritual capacities human 
beings can direct and orient their lives toward interpersonal engagement by cooperating with 
God’s grace. This means that the person has the capacity to enter into communion with the triune 
God and fellow humans. Since human beings are essentially capable of communion with God, 
they are at the same time disposed to supernatural transformation that renders such communion 
actual in concrete reality. For Aquinas participation and communion are central to the 
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understanding of grace.168 The supernatural consists of personal engagement in caritas.169  He 
states that charity is the most excellent of all virtues.170 It is the form of all virtues, not in the 
mode of exemplification or essence but rather in the manner of efficient causality, since it 
bestows a particular orientation on other virtues toward the ultimate good.171  Anthony J. Falanga 
states that according to Aquinas charity is the form of the virtues in its nature and influx into 
meritorious acts. In relation to Scripture charity is the root and the foundation of virtues, and the 
bond of perfection (1 Cor 13:1-3, Colossians 3:12-15); it makes other virtues profitable 
(Ephesians 3:14-19).172  Charity actualizes divine life in the individual in such a way that humans 
can perform acts of compassion that surpass natural merits and capacities.173 In a conflicted and 
suffering reality charity takes the mode of compassion. Compassion constitutes the formal and 
defining property of participation and communion with the suffering world.  Compassion is the 
fundamental disposition of a spirituality of reconciliation. From a biblical point of view, the 
Good Samaritan (Luke 10:25-37) was moved by compassion as the form of expression of charity 
toward the wounded victim. Compassion expresses the love of neighbor as a kind of gratitude to 
God’s love which is the basis of the unconditional donation of oneself in relation to one’s 
neighbor.174  
In the context of Uganda where mutual exchange of hate has caused victims of every 
ethnic group, the interiorisation of the suffering of another is closely felt. Every ethnic group has 
lost scores of victims in the unfolding of conflicts and mutual hate. The antidote to this spiral of 
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ethnic hatred is compassion. Compassion seeks to overcome bitterness by evoking a willingness 
to see reality through the eyes of the victims. It is an essential disposition toward reconciling 
reality. “It is the fundamental invitation and demand that reality places upon us, and it is in 
responding mercifully that we both become more human and also encounter God”[ in reality].175  
O’Callaghan points out that “God always involves humans in the risky adventure of 
agape, the gratuitous love that is disinterested.”176 Charity is special in Christian life, because it 
“binds everything together in perfect harmony” (Col 3:14). Charity, according to Aquinas, 
perfects faith and hope insofar as it gives them their proper end, and makes their acts 
meritorious.177  It orders all virtues to the supreme good, namely union with God and enables the 
mutuality and communion between God, self and neighbor.178 The possibility of the person to 
believe, hope and love in a stable way is the action of God’s grace.179  A praxis that ensues from a 
disposition of love is not practiced in a vacuum; it has to be tailored upon the idiosyncrasies of 
the sociocultural and political context of the people. The next section gives cultural and 
anthropological aspects that are key components to a spirituality of reconciliation. In fact these 
considerations offer openness to the process of peace and reconciliation in the diverse nature of 
the Ugandan society.    
2.2  African Anthropological Aspects of Ubuntu 
A spirituality of reconciliation that seeks to respond to Uganda’s context draws not only 
from the Christian resources but also from the cultural dispositions. Culture as a matrix of 
religion has always had an important and active role to play in the evangelization and 
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humanizing of society.180 Notwithstanding the fact that culture can bear both positive and 
negative aspects, it can nevertheless be an agent of a spirituality of reconciliation.  Ubuntu which 
can generally be translated as humanity or humanness or personhood, has a tremendous influence 
in the understanding and approach to reconciliation. Ubuntu does not refer to some abstract 
concept or predetermined and essentialized reality; it is a living culture. 181  T.W. Bennett has 
noted that ubuntu has concrete connections that relate to moral, religious, cultural and legal 
systems in order to underscore the necessity of restoring humanness or personhood.182  It 
incorporates key values like group solidarity, compassion, healing, restoration, respect, morality, 
human dignity, and unity and collective identity.183 Ubuntu is the sprit that governs human 
relations, enabling the shift from conflict and rivalry to reconciliation; and from the application 
of the demands of abstract laws to equity. Ubuntu is living, dynamic, flexible and organic – 
forming, regulating and directing individual and society in their self-understanding and 
communion. It underscores the interconnectedness of all humanity, including the living, the dead 
and the unborn. According to ubuntu all are part of either the visible or invisible reality. In this 
sense the living owe gratitude to their ancestors; while at the same time must take responsibility 
for the unborn. Ubuntu also has a cosmic dimension, namely keeping harmony with all creation. 
This means that an imbalance in the individual person has a ripple effect in the community, 
cosmos and the spiritual world. It provides the conceptual framework that can foster social 
cohesion across borders of race, color and gender. From a Christian point of view ubuntu has a 
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spiritual dimension; it reflects the unifying vision of Christianity. It therefore becomes clear that 
ubuntu provides the social and cultural basis for the application of a Christian spirituality of 
reconciliation in Uganda.  
It may rightly be asked how ubuntu contributes to the fundamental disposition of a 
spirituality of reconciliation. The essential point here is whether or not, apart from Scripture, 
Tradition and Magisterium, there can be other sources that can inform and shape a spirituality of 
reconciliation.  In our case, ubuntu situates the interpretation of theological sources [namely, the 
virtues] in Uganda’s context. Ubuntu is associated with social agency; whereby it embodies and 
molds experiences of individuals and society in Uganda’s context.184 If a spirituality of 
reconciliation will be relevant to the people of Uganda, it has the task of resonating in some way 
with the elements of culture that inform and shape their understanding. In other words, this 
spirituality has to face the storms of the conflicted past within the confines of sociocultural and 
political milieu. The cries of the suffering not only have an additional source of reflection, but 
also interrupt any closed flow of ideas and philosophical arguments and call for a praxis rooted 
in that context.185 For transformation to happen, a spirituality of reconciliation must embrace and 
take into itself that which it seeks to transform. Culture as a social agent is capable of preserving 
and developing perceptions that go beyond what any individual is capable of, to include insights 
and wisdom of elders that are unlimited by space and time. At the same time, it has an inner 
openness that goes beyond the visible realities and opens the door to divinity.186 This means that 
the cultural aspect is not only immersed in reality but can also carry that reality beyond itself 
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through the positive values it contains and its affinity to transcendence.187 Culture, though 
vulnerable to temptations of exclusivity has within itself mechanisms which mold a fundamental 
disposition toward spirituality of reconciliation.  
A similar point of view is presented by Ellacuría when he mentions that the human 
person is embedded in reality, which is the foundation for all humans to encounter and engage 
reality in a holist manner.188 In a way analogous to Ellacuría’s notion, ubuntu opens the 
individual to the humanness of a larger human family through which ‘a person is a person’ 
insofar as one belongs to others.  Ubuntu underscores the fundament dialectical nature of human 
existence – ‘I am because we are.’ There is dynamism of reciprocity between the individual and 
society. In the healing and reconciliation process ubuntu fosters a fundamental aspect toward 
creative living out of the Christian life. It opens up possibilities to overcome enmity and conflict 
in a communal setting and addresses conditions of sociopolitical injustice and oppression that 
characterize the history of Uganda. In other words, ubuntu gives the possibility of actualizing 
charity and thus enables one’s engagement with reality in the process of peace and 
reconciliation. Every ethnic group in Uganda has within its cultural system an understanding and 
practice of ubuntu. The next section will expressly highlight compassion as the fundamental 
disposition and forming ideal for both Christian and cultural aspects in order to challenge the 
obstacles to peace and reconciliation.     
2.3  Compassion as Fundamental Disposition  
As mentioned above, I will focus on compassion as the fundamental disposition of a 
spirituality of reconciliation for Uganda’s context. It has been stated by several theologians like 
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Jon Sobrino, John de Gruchy, Robert Schreiter and others that every form of reconciliation 
should take the perspective of the victims of violence.  Compassion is the fundamental response 
to the suffering of the victims. Through compassion we “assume responsibility of reality and pay 
a price for it.”189 It is not adequate to grasp conflicted reality with an intellectual disposition 
without having a bearing on the burdensome weight of that reality. The disposition must assume 
responsibility since reality is not simply an idea, but a rupture that opens both challenge and 
opportunity – if we carry it, it carries us.190 In other words, compassion can evoke human 
transformation, bringing the person face to face with the suffering world that demands a 
response. However compassion is not an unguided emotion, it is formed within the context of 
Christian virtues and culture but also given a particular shape by concrete context.   
Compassion is not only a disposition, it is also praxis. As Sobrino says, “it is a re-action 
to the deeds of oppressors and victimizers.” 191 It is not merely a commandment dictated by 
religious norms, but a special disposition like in the case of the Good Samaritan (Luke 10:25-
37). Compassion is the means to respond to suffering with ultimacy, it is not possible to go 
further.192 The victims of violence touch the deepest fiber of the human, heart and soul. But at 
the same time, compassion restores the victim to life, dignity and wholeness. In order to respond 
to the conflicts in Uganda’s history it is imperative to reflect on the pain and suffering these 
conflicts have caused to millions of victims – killed, tortured, disappeared, seeking refuge, 
traumatized, and dehumanized. Sobrino makes an important observation that mercy 
[compassion] takes different forms depending on the circumstances. He gives two examples; the 
compassion Maximilian Kolbe showed to the condemned man in the concentration camp, was 
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different from the compassion Mother Teresa of Calcutta extended to the abandoned in India.193 
Among the different forms compassion takes, Sobrino includes, working for negotiations to 
bring a cruel war to an end, defending human rights, assisting refuges and helping popular 
organizations among others.194 He however highlights that the fundamental instrument of 
compassion is justice. Compassion and justice are interrelated; it is in defending some against 
others who victimize them that compassion and justice intersect. Justice calls for eradication of 
structures of social sin – in which lies hope for the victims and guarantee fullness of life. The 
love of God is an active compassion; Jesus gave the historical expression of compassion by 
immersing himself in the very conditions of the oppressed. Where there is compassion and 
justice, there is hope for the oppressed. Johann Metz has defined compassion as “a participatory 
awareness of the stranger’s suffering, as an active remembrancing of the suffering other.”195 In 
the greatest commandment there is an inseparable unity of love of God and neighbor; it is the 
passion for God as the passion for involvement - the mysticism of compassion that seeks the face 
of the suffering other – including the suffering of the enemy.196 However, compassion is not for 
our private lives but for communal engagement. It sends us to the frontlines of social, political 
and cultural conflicts.197 It is this engaged compassion, the ‘suffering with’ others that breaks the 
power of enmity which dominates ethnicities. This in the end may prevent the Ugandan society 
from exploding into uncontrolled ethnic conflicts that have plagued her history.  
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2.3.1  Compassion in Shaping Human and Christian Perspectives 
The fundamental question that arises from the subtitle is how compassion shapes the 
human and Christian perspectives. Here we will approach it from two viewpoints, namely the 
Christian and anthropological perspectives. The Good Samaritan gives us again a clue of what an 
authentic human being is like. That human being is the one who saw the beaten victim on the 
roadside, responded and helped him as best as he could.198 The Samaritan was the only one 
moved to compassion in the face of suffering, while the priest and Levite passed by on the other 
side. The authentic human being is one who internalizes the suffering of another – unjustly 
inflicted suffering and restores the victim’s dignity and life which violence had deprived. Jesus 
contrasts the reaction of the Good Samaritan with the reactions of the priest and Levite, who 
“avoided” the beaten man and thus vitiated the essence of what it means to be human.199 The 
Good Samaritan is presented as a model of what is human simply for having exercised 
compassion. From an exegetical point of view, Jesus was describing himself the verus homo in 
the parable – in his response to human suffering.200 As the true human being he is the model of 
personal engagement with the suffering of victims. In the parable of the Prodigal son, 
compassion is the disposition that enables to restore the son to dignity and reclaims the original 
relationship with the father. “He ran to his son embraced him and kissed him” (Luke 15:20). The 
only reason given by Jesus for this behavior is that the father was moved to compassion. There is 
something peculiar here – even though the son was guilty of his own sin, the father was 
nevertheless moved to compassion by the son’s suffering and loss of dignity. The acts of Jesus in 
healing the sick, feeding the hungry, forgiving sins all ensue from his compassion and depict the 
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true humanness of Jesus – in restoring lost humanity. In other words, the ultimate nature of 
compassion can be seen in how Jesus exercises it as something which in and of itself, fulfills a 
human being. It becomes clear that compassion as a disposition engenders a praxis of 
compassion.  
 From an anthropological point view, compassion is constitutive of human nature and 
universal in character. Michel Riquet has argued that a nascent compassion is developed in 
family life, however rudimentary its form.201 In the experience of family life, humans develop the 
ability to rise above their selfish instincts to love others with devotion and sacrifice; sometimes 
to a point of heroism. Humans develop altruism by entering into communion with others. These 
bonds are not limited to family, but extend to a wider community, society or nation. Humans can 
have devotion to their community, smaller or larger, that nurtures their development and gives 
them identity.202  There is no civil or social life without a minimum of compassion. All peoples, 
at all times, can show striking examples of it. The philanthropy of the classical era, Greece and 
Rome, depicts human compassion. Moreover, the religio-culture of the Egyptians had linked aid 
to the poor with the worship of a deity; for the poor person was protected by the deity and the 
good done to that person was rewarded in the afterlife.203 There is a fundamental intuition in 
human nature which demands the restoration of lost humanity through suffering. Ubuntu reflects 
the fundamental intuition of the human person in a broken world, exhibited in the desire of 
healing breaches, redressing of imbalances, restoration of relationships, seeking to rehabilitate 
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both the victim and oppressors who need the opportunity to be reintegrated into the community 
they injured by their offences.204   
Compassion incorporates the desire to restore humanness after conflict. It involves 
willingness, struggle and intentional openness to justice, forgiveness and reconciliation.205 This 
openness provides the conditions for communal and individual healing. In other words, exercise 
of compassion can effect attitudinal change toward forgiveness, reparation, truth telling, trust, 
healing and reconciliation. Compassion has a transformative potential of reversing the wounded 
victims’ desire for revenge into healers. It also inspires individuals and their communities to seek 
ways in overcoming cycles of violence that threaten the very survival of the society. It touches 
on the anthropological perspectives of human solidarity - a person is a person through the ubuntu 
of others – I am human because I participate and share in the humanity of others.  In ubuntu 
compassion is a restoring and humanizing disposition. 206  The dehumanization of any part of the 
community affects the rest of the members. By inflicting harm and suffering, the perpetrator is 
inexorably being dehumanized as well. Compassion therefore more precisely expresses the 
primary authentic disposition and restoration of both victims and oppressors.  
We have to emphasize that compassion does not mean mere sentiments; the alleviation of 
the victim’s needs by works of mercy, even though these actions accompany compassion. If 
compassion is conceived this way, it can easily conceal the causes of human suffering including 
social structures of sin, or even justify those responsible for oppression.207 Compassion means 
the disposition and praxis which attempts to overcome human suffering, enhance healing, and 
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give hope that the suffering will not occur again, by changing the structures which caused the 
suffering and loss. The suffering of the victims can spark a new understanding and give it a 
precise direction.208 The victim’s hope is that the tormentor will not triumph over them again. 
Compassion can shape the whole of Christian reality, faith, hope and charity, when one reflects 
on reality from the standpoint of victims.  
2.3.2  Compassion in Shaping Justice 
It might however be asked whether justice has a place in a spirituality of reconciliation 
whose fundamental attitude is compassion. Augustine’s assertion that ‘charity is no substitute for 
justice withheld’ and Aquinas’ relationship between justice, charity and peace show how 
compassion and justice dialectically influence each other.209 Justice is an essential aspect of 
compassion to the victims and perpetrators in restoring right relationship. Justice seeks to 
discover truth without which there is no authentic compassion and reconciliation. If compassion 
is to be exercised, justice is a necessity. Compassion cannot be based on a lie or deception, but 
on truth, which justice demands. In his address to the Pontifical Academy of Social Sciences on 
April 27, 2012 Pope Benedict XVI stated that “it is the combination of justice and forgiveness, of 
justice and grace, which lies at the heart of the divine response to human wrong-doing (cf. Spe 
Salvi, 44).210 This means that in order to achieve a reconciled future, compassion does not stand 
alone. It has to be related to other aspects of a conflicted reality. In the shadow of the events of 
September 11, 2001 in his message on the World Day of Peace on January 1, 2002, Pope John 
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Paul II stated that “there is no peace without justice, and no justice without forgiveness.”211 In my 
opinion, seeking truth about past events, coming to terms with the facts and taking responsibility 
not only enables healing but also fosters the restoration of human dignity of both victim and 
perpetrator. In this sense, justice, forgiveness and peace [all of which are components of 
compassion] are interconnected. From a cultural point of view, the sense of justice that ubuntu 
demands, privileges the victim’s voice, and summons the offender to accountability through a 
community facilitator in the process of reparation and healing.212 In order to envision a social 
transformation that affords hope to victims, justice is a necessity. Compassion must not be 
spiritualized as pietism that it avoids the demands that ensue from the conflicted reality; neither 
should it impose faith claims [in which it is grounded], onto the public sphere.213  
 
Compassion and justice intersect in truth-telling. The perpetrator owes truth about past 
atrocities to the victim and community. Truth telling involves the uncovering of events and 
sources of conflict thus enabling the healing of memories. In this sense, truth-telling is not only 
inspired by compassion, but also a form of justice in responding to legitimate claims of victims 
to truth. In relation to justice, forgiveness is necessary to restore communal life and construct a 
different kind of future by destroying the structures of injustice and the tendency to resort to 
vengeance.214 All these elements as Sobrino suggests depict the different forms that compassion 
takes in response to human suffering. Within the ubuntu mechanisms, is enshrined the notion of 
restorative justice – the perpetrator is obliged to pay a fine as an expression of  remorse and sign 
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of commitment to repair the damage, but also to guarantee the security of the victims and 
community he or she injured.215  
Uganda’s context presents a complex situation; most of the offenders in the cycles of 
violence and counter violence in the country’s painful past can hardly be identified in person.  
Their identities were concealed by the different oppressive regimes - no longer in power. The 
second and most important challenge is that the current regime has emerged from the past 
conflicts and granted amnesties to some perpetrators who crossed sides and joined the struggle of 
the so-called ‘freedom fighters.’ This gives reason why the culture of silence has been pervasive 
in political spheres.  There is an uncomfortable, intentional and illusory amnesia partly imposed 
by the current government with the hope that the invisible wall of time will engender a cover-up 
of past crimes and thus grant impunity. As a consequence cases have not been addressed and 
solved: the disappeared or their remains have never been found, victims’ families are still 
questioning and traumatized, and most of the tortured never knew their tormentors.  The 
Amnesty Act of 2000 provided the environment of wanting to ‘put the past behind.’ There is 
latent fear that lurks behind uncovering the past because many of the prominent people in current 
government might be implicated in the crimes of war and oppression. Moreover the current 
dictatorial government is no different from past regimes – only tactics of manipulation have 
changed. Furthermore there is also fear that the daunting task of going back decades into the 
country’s troubled past might unearth ethnic animosities and erupt into new waves of retaliation - 
when memories of acts of cruelty incite rage and a call for retribution.216  
There is also a sense of despair among some survivors that justice will never be served, 
since over decades many of the perpetrators have either died or presumed dead. For instance, 
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most of the perpetrators during Idi Amin’s [1971-79] and Obote’s [1966-71, 1980-1984] regimes 
are known to be dead, although left the burden of guilt to their posterity. Culpability has been 
mounted on collectives, namely tribes from which these infamous dictators arose. Prejudices and 
stereotypes; resentment, fear and suspicion among ethnic groups are played on the grounds of 
people’s daily lives. This is disastrous! Another important point that makes Uganda’s situation 
complex is that the younger generations that did not have direct experience of the past atrocities 
desire simply to move on.  They would rather ‘let the gone be bygones.’ There is a sense that 
time will heal everything. However, historical facts have proved that if attitudes do not change 
the past always comes back to haunt the present. For instance in September 2009, there were 
waves of ethnic clashes in the central region of the country. From 2011 through 2015 there were 
ethnic clashes in the West of the country. Profound feelings of anger and resentment engendered 
by past injustices and violence are deeply ingrained in the habitus - they have become second 
nature to people. Rwanda is a living example of how attitudes, stereotypes, hate and resentment 
from the past exploded and destroyed a country in a blink of an eye. In about one hundred days 
nearly 800,000 perished in ethnic conflicts.217 This shows the irreversible character of history 
and how the inability to attend to painful memories limits future reconciliation.218  If we are to 
forge a reconciled future in Uganda we have to come to terms with our past. Silence is 
counterproductive. There must be a willingness to face the hard and uncomfortable truth of the 
past painful legacy.   
The South African Truth and Reconciliation Commission (TRC) has given evidence that 
seeking truth;  letting victims and their families tell their stories, interaction of different 
participants in the dialogical truth, discussion and debate engender healing and foster 
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reconciliation. Though public engagement and acknowledgement in order to restore dignity can 
often produce contrary narratives, it provides a healthy environment for forging a reconciled 
future.219 Grasping different dimensions truth offers an invitation to victims to move beyond their 
limited perspectives in order to embrace the perspective of others.  
 It is clear that any form of compassion toward victims and their families must also 
engender attitudinal change. A spirituality of reconciliation should inculcate in minds and hearts 
a disposition that seeks to transform society. Justice alone – in all its forms, though essential does 
not achieve the desired transformation. A spirituality of reconciliation must plunge people 
headlong into reality and open individuals and communities – as Sobrino says; to “the more of 
reality.”220 Compassion is not merely a social practice, but an occasion of grace to carry reality 
beyond itself to form a new vision of humanity.  
2.3.2  Compassion in the Shaping of Forgiveness  
In our discussion it has been stressed that a spirituality of reconciliation engenders a new 
disposition toward human transformation by God’s grace and a praxis. If a reconciled future is to 
be envisaged transformation must embrace both victim and perpetrator. A spirituality of 
reconciliation does not gloss over past crimes with an intentional amnesia, but rather seeks a 
willingness to face the painful past with a new disposition. The attitudinal change involves 
profound introspection; both victims and perpetrators need radical self-examination. The 
violence victims and their families suffered altered their attitudes, feelings and decisions against 
their oppressors - arousing anger, hatred, bitterness, resentment and temptation to vengeance.221 
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Compassion seeks to release victims of violence from the hatred which holds them captive to 
their painful and traumatic past, by providing an environment for healing and forgiveness.  The 
conflicts in Uganda’s history have proved again and again that envy and enmity keep the 
oppressed chained to the dominant order of oppression even when they succeed in toppling it. 
The victim-oppressor dynamic has locked ethnic groups in mutual exclusion unable to forgive or 
repent; but engage in perverse exchange of mutual hate. This state of affairs however, has 
enslaved each group in an endless spiral of vengeance where violence feeds on revenge; revenge 
on violence. Volf quotes Hannah Arendt who calls this conflictual condition “the predicament of 
irreversibility’ – the inability to undo the past, but compound it with more wrongs.222 The only 
way out of the predicament of irreversibility is by way of forgiveness. According to Volf 
forgiveness is a genuinely free act which does not merely re-act; rather it “breaks the power of 
the remembered past and transcends the claims of the affirmed justice and so makes the spiral of 
vengeance grinds to a halt.”223 Forgiveness however, is not a substitute for justice [as Augustine 
points out] – it is an occasion for justice. Volf further asserts that every act of forgiveness 
enthrones justice; it draws attention to its violation precisely by offering to relinquish its 
claims.224 Forgiveness offers the framework in which the quest for proper justice unmasked with 
lust for revenge can take place. Only those who have truly forgiven and are forgiven can 
genuinely seek justice without falling into the temptation of resorting to the desire for vengeance.  
 
Ubuntu is based on the anthropological assumption that deep down in every human being 
there are two interrelated aspects; compassion and generosity. In others, generosity enables 
victims and survivors to offer forgiveness as a gift. Ubuntu tries to restore humanity by 
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practicing the very values and dispositions that are lost in the enduring legacy of the 
dehumanizing acts and effects of evil. In reference to the spirit of ubuntu, Nelson Mandela once 
said, “people learn to hate, they should re-learn to love – for love comes more naturally to human 
hearts than its opposite.”225 The aspect of forgiveness is very central in the notion of ubuntu – 
letting go of grudges, bitterness, hatred, or desire for revenge.  The willingness to forgive 
provides the person and community an occasion for healing and renewal. Michael Bennett has 
said that from a Christian perspective, the measure of one’s nearness to another toward 
forgiveness and communion is the measure of one’s nearness to God.226   
 
A question may be asked; can ubuntu and Christian values provide the strength to forgive 
reality, when ethnic groups seem to be so overwhelmed by powerful emotional desire for 
revenge? Human nature desires ‘an eye for eye and a tooth for a tooth’ (cf Mt 5:38) as a form of 
justice – for everyone deserves to pay for their crimes. The hope of overcoming the powerful 
emotions is fostered by communal engagement with the victims in the process of entering 
dialogical truth. This is the kind of truth which calls each participant in the process of truth-
seeking to move beyond his/her limited perspective in order to enter into the perspective of the 
other.227 The community assists victims, their families and perpetrators to come to “a provisional 
common ground where conversation and empathy become possible.”228 The sharing of narratives 
helps each participant to move from their subjective version of reality and context, which may 
carry distortions into a larger and more comprehensive social context. Valiente cautions that not 
all narratives have the same epistemological value, the victims must be given a privileged 
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perspective from which one can best grasp truth.229 The victims’ privileged perspective offers an 
opportunity and safeguard against the manipulation of truth by those in power who might have a 
vested interest in half or distorted facts and lies. The recovered truth though liable to many 
shortcomings, can begin the process of healing and reconciliation. In the shared narratives “we 
enlarge our thinking by letting other voices and perspectives resonate within ourselves allowing 
them to help us see them, as well as ourselves from their perspective.”230 This helps all 
participants adjust their perspectives and take into account their perspective so that the 
competing and conflictual narratives may begin to converge toward a shared future. The 
encounter with others creates space in victims as well as in perpetrators.  
 
In this process of encounter, victims must be given a safe environment where they relate 
painful memories. “It is only in remembering and telling their stories that victims begin to 
overcome the negative influence of their painful past and rebuild their lives.”231 Communal 
involvement ensures that there is a shared identity and guarantees that the protection of victims, 
resisting the temptation to repeat past mistakes falls on the community as a whole. In this 
juncture both Christian and cultural values converge in a communal praxis.  Moreover shared 
memory is one of the ways to “personal well-being and the formation of personal and social 
identities that reconciliation and the healing of painful memories demand.”232 Communal support 
restores victims with the capacity for trust and makes new interconnections for new action – 
relating to their painful past with renewed meaning. “They begin to remember differently – the 
survivors begin to recover the full extent for their relationships with their lost ones and come to 
                                                     
229 Ibid. 
230 Volf, Exclusion and Embrace a Theological Exploration of Identity, Otherness, and Reconciliation, 213. 
231 Valiente, Liberation through Reconciliation, 35. 
232 Ibid. 
72 
 
place the moment of their deaths with that larger history.”233 This helps the victims to remember 
their past with a healed memory, and anticipate a new future without being overwhelmed by 
recollections of trauma. In this sense the victim is offered a new way of constructing a new 
future no longer constrained by painful experiences. Christian resources and ubuntu provide the 
framework for both individual and community to transcend their inability to reconcile with 
conflicted past. A spirituality of reconciliation therefore intends to create a new disposition 
oriented towards communion with others, and also directs victims and perpetrators to 
transcendence.   Healing opens the person to the possibility of transcending the past, and leads to 
committing oneself to transform pain into happiness, despair into hope, and hate into friendship. 
God’s grace leads to the depth of existence as a gift and opens an unforeseen future. This 
openness to transcendence leads to vanquish hate and enmity with tenderness and love.  
Conclusion 
It is the creative following of Jesus within the historical context of a conflicted reality 
that the virtues of faith, hope and charity find expression. God’s sanctifying grace elevates 
human nature by perfecting the intellect and will in order to perform meritorious acts toward the 
supernatural end.  The elevation of human nature is not automatic; it requires human cooperation 
with God’s grace so that the infused virtues may become manifest in concrete reality. The virtues 
of faith, hope and charity have an incarnation aspect insofar as they relate to reality. It has been 
stressed that charity – the matrix of all virtues takes the modality of compassion – in disposition 
and praxis. Compassion informs human and Christian perspectives in the process of 
reconciliation. It shapes the approach to justice and forgiveness; underlies the notion and practice 
                                                     
233
 Ibid., 36. 
73 
 
of ubuntu.  In other words, compassion is a defining property for a process of peace and 
reconciliation.  
It has to be noted that compassion is not a mere human attitude. It is only through 
cooperation with God’s grace that individuals are empowered to exercise compassion in ways 
that correspond to the way Jesus approached conflicted reality. There is a connection between 
grace, empowerment and reconciliation. Empowerment and grace are related in such a way that 
victims and their communities are enabled to transcend their painful past with all its structures of 
sin, and replace it with forgiveness, justice, reconciliation and sustainable peace.234 This 
empowerment endangers confronting sources of violence and oppression with new ways of 
engaging conflicted reality. Compassion is not merely a disposition, it is also praxis. This praxis 
demands solidarity with victims.  In the next chapter, we will discuss solidarity as a Christian 
discipleship informed and shaped by compassion in order to respond to Uganda’s context.  
                                                     
234 Haers et al., Reconciliation, 2013, 7. 
74 
 
 CHAPTER THREE 
Solidarity in Christian Discipleship of Reconciliation: A Transforming Mission   
Synopsis  
This chapter integrates chapters one and two by proposing ways of solidarity in carrying 
out Christian discipleship that effect human transformation, agency and reconciliation in 
Uganda’s context.  It specifically deals with creative ways of following Jesus that can bring 
truth, healing and restoration to victims, but also open up possibilities of justice, forgiveness and 
reconciliation for oppressors. Christian discipleship precisely involves “appropriating the manner 
in which Jesus loved, hoped, and acted”235 toward the weak and victims of sociopolitical 
oppression. Solidary with victims was a paradigm of Jesus’ life that not only rejected the 
negative forces of oppression and violence, but also concretized God’s healing love of the 
wounded world. In other words, God’s self-communication in historical reality [revelation], in 
the person and work of Jesus Christ, at the same time reveals God’s radical intimate relationship 
with humanity. “God wills to be a God of, for and with people.”236 This intimacy constitutes the 
good news of Christian faith, that is, in communion with humanity “God has reconciled the 
world to God’s self.”237 It also follows that solidarity with the suffering world is constitutive of 
God’s reconciling mission. For a Christian, this solidarity and communion with the vulnerable is 
the normative approach to discipleship in the process of reconciliation.   
From a scripture point of view, St. Paul shows the nature of this solidarity with humanity. 
He states that, “Have among yourselves the same attitude that is also yours in Christ Jesus, who, 
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though he was in the form of God, did not regard equality with God something to be grasped. 
Rather, he emptied himself, taking the form of a slave, coming in human form” (Philippians 2:5-
7). The kenotic movement of Jesus inspires Christian solidarity with victims in the process of 
reconciliation. God “always seeks to draw near to us,” offering God’s self to us and entering into 
communion with us.238 In other words, God’s self-communication in the incarnation enables 
human transformation into becoming Christ-like in loving, hoping and acting. It also empowers 
humans to reform their lives and be reconciled with God in order to become reconcilers in the 
conflicted reality.  
  In the process of reconciliation solidarity is central to the healing of victims.  The power 
and efficacy of God’s love expressed in compassion, takes on a communal praxis. This is 
because, first; as Laurence Kirmayer asserts, communities have characteristics not found in their 
individual members.239 Second, human beings are fundamentally communal, so that particular 
ways of acting, perceiving and thinking about oneself and others are deeply rooted in shared 
knowledge and practices of the community, that shape the person over the course of individual 
development as well as the collective consciousness and history of that community.240 Solidarity 
can yield new ways of seeing and interpreting reality that may not be achievable by single 
individuals. Communal identity has a potential to shape and transform individual members in 
ways of thinking, acting and responding to conflicted reality that individuals are incapable of. 
Therefore, it is within the context and safety of community, empowered by God’s grace and 
infused by the virtues of faith, hope and charity, that victims are often afforded the possibility of 
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beginning to reconstruct their shattered lives, develop a new sense of meaning and identity.241 
With regard to reconciling a fractured reality, solidarity in Christian discipleship can engender 
processes of truth-telling and justice for perpetrators, and also inspire victims toward 
forgiveness, healing and reconciliation.  In the context of Uganda’s fractured history, solidarity 
takes four interconnected dimensions; truth and justice, forgiveness and reconciliation. I will 
make specific action-oriented proposals in order to show how in my opinion, these actions, 
empowered by God’s grace, can affect human transformation, agency and reconciliation. In my 
estimation these are some of the important building blocks for a Christian discipleship and 
essential components for solidarity in Uganda’s context.  
3.1  Solidarity in Truth and Justice  
3.1.1  Truth  
As stated in chapter two, a Christian spirituality of reconciliation is informed by the 
virtue of faith. Faith is a true power, a divine light and habit that informs and enables a new 
perception of reality to emerge.  It also enables the believer to shape his or her interpretation and 
response to concrete historical reality in a way informed by God’s grace.  The virtue of faith 
empowers believers to discern the presence of God in reality, to perceive and interpret historical 
contexts in ways that manifest God’s kingdom.  This precisely means that, the appropriation of 
faith involves liberating society from social ideologies and structures of conflict and oppression 
that conceal God’s presence.242 Sobrino calls these structures the “anti-Kingdom.”243 This 
appropriation demands unmasking deceptions that keep victims subservient to dominant 
narratives promoted by those in power. Christian discipleship therefore demands the unmasking 
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of falsehoods, for God’s presence cannot be mediated by deception – particularly in a 
sacramental universe, but by truth alone. In order to envision a reconciled future, truth about the 
fractured past must be uncovered so that victims and non-victims may work in solidarity to 
interpret the past, bring healing, and form structures of accountability. It follows that, Christian 
discipleship requires setting up concrete ways that enable truth-telling about past events. I 
propose that Church based organizations like Caritas Uganda, Christian Lawyers Association and 
others form forums that foster advocacy for victims to discover the truth about past events. Over 
the past decades of conflict, nation-wide initiatives truth recovering has not taken place.  
Truth provides the critical link between justice and genuine forgiveness. It acknowledges 
that there is something from the past to be forgiven; otherwise forgiveness stalls at the starting 
point.244 Truth finding is a form of justice; the perpetrator owes truth to the victims and the wider 
community. Truth also helps to restore the perpetrator’s own sense of self-respect and dignity as 
well as that of his victims.245 As Sobrino states, acknowledging truth “gives victims, their loved 
ones and community dignity and honor.”246 Priscilla Hayner recounts that during the public 
hearings of the Truth and Reconciliation Commission in South Africa, posters hang behind the 
panel of commissioners that read: “Let us speak out to each other; by telling the truth; by telling 
our stories of the past to each other so that we can walk the road to reconciliation.”247 
Sympathetic and attentive listening to each other’s story can open the door to mutual 
understanding and dialogue. Victims of violence of all ethnicities should be the focus of 
compassionate understanding. When each group begins to view the past through perspective of 
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victims irrespective of ethnicity, their attitude may begin to change. A new culture of fraternal 
encounters, dissolution of prejudices, stereotypes and narratives may begin to emerge and be 
built into the fabric of Uganda’s society.  
In providing safe environments for victims to tell their stories, heal from trauma, 
advocate for justice, and restore their lost identity, non-victims (including bystanders) begin to 
enter the world of the victims.  This process has a transforming potential for victim, non-victim 
and perpetrator. Traditionally, ubuntu has communally oriented ways to unmask truth, administer 
justice and restore both victim and perpetrator to right relationship. At communal gatherings, the 
whole community bears witness to what happened in the past.  Traditional communities in 
Uganda need to support efforts that foster truth-telling at village levels. Empowered by God’s 
grace and inspired by a disposition of compassion toward victims, communities of faith 
throughout Uganda can work together in restoring the humanity of victims which violence has 
destroyed. Faith has an incarnational aspect that makes Christ’s way of loving, hoping and acting 
with compassion present in a community. In other words, faith not only leads to how Christ is 
conceived, but also experienced in community, particularly the manner in which the community 
accesses God’s presence through victims.248  
3.1.2  Justice  
Truth and justice complement each other; without truth justice falls short of its ideal 
environment. De Gruchy points out that “the Torah and Talmud insist on justice and truth as the 
basis for peace and reconciliation.”249 Truth-telling can enable communities to seek justice that 
appropriately responds to the claims of the victims. Moreover, justice and forgiveness are two 
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necessary values that converge in the process of reconciliation.250 In order to envision a 
reconciled society justice is a pledge of the perpetrator to commit to a transformed and 
reconciled future, but also change his/her oppressive behavior. Justice also acts as a guarantee to 
victims that the structures that caused injustice in the past have been dismantled and that they are 
safe and secure to trust again.  
If truth offers the opportunity to the perpetrator to be released from the bonds of 
concealment, justice opens the possibility of repentance, rehabilitation and restoration. Justice 
also enables victims and survivors to heal and reconstruct their lives. It can empower victims and 
non-victims to form a more harmonious sociopolitical order and envision a different kind of 
future by transforming the structures of injustice.251 In other words, justice can enable both 
victim and perpetrator to transform their relationship “from that of victim and victimizer to one 
in which each recognizes the other’s human dignity.”252  
For reconciliation to take place, long term stability of a country after conflict requires 
civic trust, which is best established on the basis of justice and accountability. The essential 
standard for forgiveness is that conditions for accountability be congruent to the crimes 
committed. Stephen Pope states that, “there is no contradiction between forgiveness and 
justice…forgiveness does not eliminate nor diminish the demand to repair the damage.”253 Volf 
asserts that “every act of forgiveness enthrones justice; it draws attention to its violation 
precisely by offering to relinquish its claims.”254 Where there is forgiveness, justice shines 
through. All forgiveness begins with God, having been forgiven, one can forgive.  “Genuine 
peace and reconciliation cannot exist without forgiveness and justice; and authentic forgiveness 
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and justice cannot exist without truthfulness.”255 This is the interconnectedness between, truth, 
justice, and forgiveness, we mentioned earlier – all are necessary components of reconciliation.  
In a conflicted society, justice demands some specific acts, including an environment for 
confessing guilt over deeds committed or omitted, feeling of contrition, expressing repentance 
over the wrong done, and firmly amending one’s ways and as far as possible repairing the 
damage caused.256  Christian communities at different levels of Uganda and all people of good 
will, including non-government organizations can effectively advocate for victims and survivors; 
form advocacy groups and forums for justice, raise awareness of victims’ pain, promote causes 
for social justice, reconciliation and develop a culture of accountability.   
  3.2  Forgiveness and Reconciliation  
 3.2.1  Forgiveness 
The issue of forgiveness in a conflicted reality raises several questions: how can people 
come to terms with a legacy of past atrocities, abuses, and criminal acts? How can the wounds 
caused by hatred, injustice, and oppression be healed? How can people recover from individual 
and collective trauma? How can former oppressors be forgiven and restored after causing so 
much irreversible pain, loss and destruction? These are no easy questions and have no easy 
answers. Supported and accompanied by community, forgiveness is made possible when the 
moment ripens for the victim to offer it as God’s gift to the enemy. In every victim’s heart 
understandable anger, inflamed by undeserved suffering swells up against the oppressor. The 
powerful emotional pull for revenge is fueled by the sense of justice that incessantly demands 
that the oppressor deserves unforgiveness and it would be unjust to forgive him.257 Unhealed 
                                                     
255 Pope, “The Convergence of Forgiveness and Justice,” 827. 
256 Ibid. 
257 Volf, Exclusion and Embrace a Theological Exploration of Identity, Otherness, and Reconciliation, 120. 
81 
 
pain often surfaces to haunt victims evoking anger and resentment. Forgiveness would be an 
outrage against the norm of justice where everyone must pay for their crimes.  
In this condition, the victim and oppressor can be locked up in mutual exclusion, unable 
to forgive or repent and engage in a perverse exchange of mutual hate. This state of affairs 
however, enslaves both victim and oppressor in an endless spiral of vengeance where hate fuels 
more hate, violence feeds on revenge; revenge on violence. The “predicament of 
irreversibility’258 that is, the inability to undo the past, but compound it with more wrongs, fails 
to envision a reconciled future which Christian hope anticipates. The only way through this 
impasse is by forgiveness. In a conflicted reality all participants require a certain conversion 
(turning) toward each other in forgiveness.  
It is important to highlight the fact that forgiveness is not offered by a third party for 
instance, through government amnesties as was the case in the Amnesty Act of 2000 by the 
current government of Uganda, that allowed soldiers from the Lord’s Resistance Army return to 
their villages. The process of reintegration into communities has been difficult and resisted. This 
shows that forgiveness is a gift unilaterally offered by the victim. General forgiveness by the 
third party not only violates the victim but also depicts some measure of complicity in the evil 
deeds of the past, thus promoting a culture of impunity. Justice alone however, is not enough to 
achieve reconciliation. Reconciliation presumes that there is some form of pardon, otherwise 
justice alone might elicit confrontations and conflict with attitudes of counter vengeance.259 
Christian forgiveness is the way of “overcoming this attitude and achieving a reconciliation that 
is not only formal and juridical but also fraternal.”260 Forgiveness constitutes the vision of a 
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reconciled future. It requires patient waiting, attentive listening and humble recognition of God’s 
offer of grace.261  
It follows that communities can engage in activities where people learn to be forgiven 
and forgive.262 Although forgiveness is personal, it must incorporate a communal dimension that 
affords victims and survivors the capacity to extend this gift to the “other.” Solidarity in 
community can support individuals to cross that threshold of resentment toward forgiveness. 
Here I propose activities that involve traditional mechanisms of reconciliation and making 
amends, encouraging reciprocity between different ethnic communities, and mutual 
accountability. From a Christian perspective the Church as the sacrament of forgiveness and 
reconciliation needs to organize symbolic forms of mutual forgiveness and pardon. These 
activities informed by God’s grace can shape individual consciences and through communal 
support transcend human efforts toward a reconciled future. Forgiveness must be learned in the 
embodied relationships of community, formed in and through concrete communal praxis that 
bears witness to the eschatological vision of a reconciled future. This can create a transformed 
environment where repentance is made possible.  
Repentance 
It was mentioned above that all participants in reconciliation require a certain conversion 
(turning) toward each other in forgiveness. Repentance for the perpetrator is understandable. 
However, requiring repentance for the victim seems unjust and an insult to the already wounded. 
In Uganda’s context however, repentance should not be limited to perpetrators alone, but in a 
symbolic form, to all ethnic groups. This is because every ethnic group bears some measure of 
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culpability in the conflicted reality of the country – promoting prejudices, stereotypes and 
narratives that fuel violence. There is need of turning toward each other in some symbolic way 
through traditional and religious leaders. It also means that each ought to reexamine its attitudes 
and actions toward others in the overall past conflicts and express regret for the part it played in 
the legacy of violence. Though many people are innocent and rightly so; nevertheless 
oppression, violence, and hatred have had a contagious effect on the whole country, altering 
people’s attitudes toward each other.  Breeding envy and hatred toward each other are sins of 
which all need to repent. Violence and counter violence stands as evidence that once the 
oppressed overturn the power structures, they too can promote similar structures of sin. Volf puts 
it succinctly that “envy and enmity keep the disprivileged and weak chained to the dominant 
order – even when they succeed in toppling it.”263 Repentance can help prevent the victim from 
mimicking the oppressor and thus humanizes both victim and perpetrator by putting to a halt the 
very ideologies and practices that dehumanize them. By the power of God’s grace, repentance 
and forgiveness transform the old order and empowers victims to transcend the structures that 
influence them to mirror the image of the enemy.264 Repentance allows the creation of the kind 
of agents that are shaped by compassion and therefore capable of participating in the process of 
authentic social transformation.265 
3.2.2  Reconciliation  
As argued in chapter two, the task of Christian hope is to enable communities of faith 
envision and construct a reconciled future out of a conflicted reality. In this sense, a reconciled 
future is the object of hope; though difficult to obtain, is possible to attain by the power of God’s 
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grace. Reconciliation is ultimately God’s work. Vatican II highlights a Christian discipleship in 
which Christians become an embodiment or “sacrament of hope” for a conflicted reality.   
Christ, the great Prophet... continually fulfills His prophetic office … through the laity whom He 
made His witnesses and to whom He gave understanding of the faith (sensu fidei)…  so that the 
power of the Gospel might shine forth in their daily social and family life. They conduct 
themselves as children of the promise, and thus strong in faith and in hope they make the most of 
the present, and with patience await the glory that is to come. Let them not, then, hide this hope in 
the depths of their hearts, but even in the program of their secular life let them express it by a 
continual conversion and by wrestling "against the world-rulers of this darkness, against the 
spiritual forces of wickedness” (Ephesians 6:12).266 
In a conflicted reality Christian hope requires “measurable content and practical application.”267 
Hope, though future-oriented does not lead to withdrawal from the present demands and pressing 
needs of reality, so that it becomes incapable of engaging in ways that eliminate sources of 
human suffering, in the expectation of a blissful future. Rather, it opens up possibilities that the 
anticipated future becomes integrated in the historical process of the present. The present 
becomes a “sacrament of hope” insofar as it actualizes what it anticipates, and articulates ways of 
effective living that transform the causes of conflict and human suffering. Hope is not merely a 
natural virtue, one that arises from confidence in human creativity and achievement, it bears a 
supernatural element arising from God’s grace and involvement in the historical process; it arises 
from God and directed toward communion with God.268 One of the ways Christian hope enables 
believers envision a reconciled future that puts an end to the suffering arising from conflict, is to 
engender reconciliation.  
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John Paul II stated that, “there is no peace without justice, and no justice without 
forgiveness.”269 Desmond Tutu also argues that there is “no future without forgiveness.”270 Both 
John Paul and Tutu point to a fundamental aspect of the future, achieved through justice and 
forgiveness. Implicit to their assertions is the understanding that a reconciled future is contained 
in a seminal form, in the present. We have to note that living as people of hope in a reconciled 
future cannot be reserved for a time when we will accomplish some mythical perfection.271 This 
hope is always muddled by the imperfections of the present. This means that once mutual hate 
and exclusion define human relations in the present without the prospect of reconciliation, the 
future will bear the wounds of that hatred in cycles of violence. Uganda’s conflicted history has 
proved this fact for decades. The present is predisposed to attain the promise of reconciliation by 
cooperating with God’s grace and living out a graced life in truth, justice, forgiveness and 
reconciliation. In order to foster reconciliation, I propose that both Christian and traditional 
communities in their capacities find ways of encounter. These encounters must be deliberately 
organized to build bridges, reach out and create stronger communication. Traditional kingdoms 
and chieftainships need to organize delegations on an annual basis to other ethnic groups in order 
to establish fraternal exchanges of friendship and hospitality. For instance, the king of Buganda 
may visit another king or chief in a symbolic expression of mutual respect. Communities of faith 
need to find concrete ways of helping people confront their preconceived narratives, prejudices 
and stereotypes whose toxic effects have evolved into violent encounters. For instance, Church 
organizations need to empower Village Christian Communities (VCCs) in establishing programs 
to address ethnic stereotypes and prejudices. These concerted efforts may evoke a process of 
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reflection and may begin to break down walls of prejudice and resentment. Over time, different 
ethnicities can eventually begin to dissolve the oppositional identities and build equality, mutual 
respect and reconciliation.     
It has to be noted that the initial stages of reconciliation are especially difficult to achieve. 
The offended feel great resentment toward reconciling with the offenders. Moreover, there is a 
sense of demonization in which other ethnic groups are seen as inhabited by evil forces. This 
view robs others of their agency to contribute to the overall reconciliation process, and 
undermines any expectation of positive change.272 Reconciliation ultimately entails a change of 
attitudes and social relationship.273 But what kind of change would that entail?  
In order to change this trend, I propose that school programs at different levels 
incorporate in their curriculum peace and reconciliation studies. This in my opinion will help 
Ugandan society to honestly and courageously face up to the challenges of division so that the 
legacy of the past can eventually lessen and completely disappear. In addition, at different levels 
of society, initiatives need to be made to develop skills for conflict management and 
reconciliation, empowerment of women and youth through awareness and skills’ training 
programs. The church as a sacrament of reconciliation can also develop contacts with traditional 
leaders who have significant authority in rural areas; facilitating dialogue and negotiations 
between different groups; establishing links between political leaders and the marginalized.274 
Civic education which is gravely lacking in Uganda should be emphasized; education in human 
rights, advocacy and lobbying, promotion of programs related to healing of memories and social 
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teaching of the Church.275  The society of Uganda as whole owes the young generation a future 
freed from entanglements of past conflicts by inculcating values that envision and help to 
achieve a safe and reconciled future.  In this way every part of society can be engaged in the 
ministry of reconciliation and the building of effective bridges between people.  
Every ethnic group in Uganda bears wounds of violence, pain and loss; each group can 
feel something akin to the suffering of victims.276 Compassionate understanding of the victims’ 
pain is the antidote to mutual negation and alienation. It can also help to yield commitment to 
truth and justice, repentance and mutual forgiveness. In this sense a Christian discipleship of 
reconciliation strives to develop social, political and cultural projects that guarantee basic 
standards for reconciliation and enable a more humane environment rooted in solidarity.277   
Solidarity with victims can be the starting point of reflection and evaluation of the roles 
each ethnic group plays in the overall history of the country’s culture of violence. This can have 
a double effect; it can alleviate the suffering of the victims but also give non-victims an 
opportunity to break open the walls that divided them from the suffering “other.”278 An essential 
principle of ubuntu is that when one dehumanizes the other, the offender is in turn 
dehumanized.279 The things people do to one another, (such as violence), and things they fail to 
do for one another (such as abandoning victims, neglect the physical and emotional needs of 
others, and refusing to act justly or truthfully) they do to themselves as well.280 In either case, the 
indifferent not only diminish others, they also diminish themselves. In order to restore 
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humanness the community has to act in solidarity with the victims in their struggle toward 
reconciliation.  
 3.3  Compassion and the Healing of Memory 
Experience of violence and suffering irrevocably changes people; it distorts selfhood of 
both victims and oppressors. They do not remain the same people that they were, and there is no 
return to ‘how things were.’ Those who have experienced war, oppression, injustice, loss, 
trauma, violence, hatred, destruction of lives and property cannot return to a prior state. The 
experience of violence is burned into memory and patterns of their lives, so that anger and 
resentment can sporadically come to the surface in the present.281 In the process of reconciliation 
the need for healing of memory and free people from trauma and pain of the past is of absolute 
necessity. Wounds of violence run deep into human psychic, physical, social and spiritual being. 
Moving from a painful past to a reconciled present is no easy journey for individuals and 
communities. In Uganda traumas of conflict are deep; during the Obote I and Id Amin regimes 
tens of thousands of victims were massacred during the infamous public firing squads, kidnapped 
and disappeared. Many survivors recount horrific scenes of torture and massacre of other 
victims.  Luwero Triangle282 was known as ‘a killing zone’ in Uganda, during Obote II regime. 
Memories of these atrocities still haunt the present. During the Kony insurgency, tens of 
thousands were killed, mutilated and kidnapped; children abducted and taken as slaves, and 
approximately 1.6 million people lost their property.283 Victims and survivors still tell horrific 
stories of their torture, pain and loss. These traumatic events continue to burden the present and 
being carried into the future. Truth, justice, and forgiveness require the healing of memories.  
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Authentic reconciliation cannot be effected without attending to these deep wounds 
caused by violence, injustice and pain. Compassion attends to the deep elements of hurt and 
human suffering. Solidarity in healing memories enables participants find safe environments 
where victims and survivors can share their stories. Faith and traditional village communities, 
nongovernment organization and civil society bear the responsibility of establishing forums that 
promote the healing of memories.  
Here I propose that church based organizations establish family and individual support 
groups for victims – providing counselling, spiritual direction and other resources for healing. 
For instance, Caritas Uganda, a church based organization has in the past involved itself in 
different activities like relief services, social justice and poverty alleviation.284 Other 
organizations can also monitor situations of injustice, keeping public records of crimes, 
disseminating necessary information in support of victims. Providing material support for 
victims of injustice – food, shelter, clothing, and other needs, concretizes the discipleship of 
compassion to victims and survivors.  Symbolic expressions of honoring and remembering the 
dead and the disappeared be established; for examples days and monuments for victims be 
elected in their communities.  
 It has to be noted that healing of memories is not only a human endeavor, but God’s 
work of transformation, creating a new self and restoring the humanity that was lost in violence. 
It is not a onetime event, but a process that needs to be entranced in a community’s way of life. 
God’s grace engenders remembering the past differently without forgetting it. This means that 
memories of violence no longer arouse the old pain that evokes hate, anger and resentment in the 
present. Healed memories are part of a transformed self, so that it becomes a new foundation for 
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the ministry of reconciliation by the ‘wounded healers.’ Those who have known the depth of 
anguish can best attend to those who are hurting and need healing. Mere re-alignment of power 
structures and administering justice does not necessarily lead to a reconciled society; 
reconciliation fostered by healing of memories, is a gift of God’s grace which can lead to human 
transcendence.   
3.4  Compassion and Solidarity in the Process of Reconciliation  
The mission of reconciliation is ultimately a process of empowerment. God’s grace 
enables a disposition of compassion that inspires individuals and their communities toward 
solidarity with victims of violence.  This communion enables participants to transform structures 
of sin and together envision a reconciled future. Victims and survivors are empowered to 
reconstruct their lives and reclaim lost dignity, by accessing truth, justice, forgiveness, healing of 
memories and reconciliation.  Compassion constitutes the formal and defining property of 
solidarity and communion with the suffering world. It can lead to ‘compassion projects’ so that 
reconciliation is achieved by doing.285 These projects involve corporal works of mercy; caring 
for victims, seeking justice, freeing the oppressed, rehabilitating the perpetrator, helping the 
healing of memories, honoring the dead and disappeared and others.  The normativity inherent in 
such projects is that they enable Christians and people of good will to creatively live in a manner 
that imitates the way Jesus lived and responded to human suffering. In compassion God’s 
healing love plunges participants headlong into reality and allows them to be borne up to the 
‘more’ “with which this conflicted reality is pregnant.”286 God’s grace can transform victims, 
non-victims, bystanders and perpetrators to transcend the confines of sinful structures and their 
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effects in the process of reconciliation. Christian discipleship in conflicted reality has a 
transformative potential when compassion is expressed in solidarity. 
  Conclusion 
The challenge of ethnic-based institutionalized violence in Uganda’s political landscape 
has claimed tens of thousands of victims in the country’s history. Oppositional ethnic identities 
and stratification of society developed by the colonial regime became deeply entrenched in the 
fabric of the country and left a flawed foundation. The political culture marred by divisions, 
enmity and alienation erupted into struggle for power, violent conflicts and institutionalized 
violence and oppression. Nepotism, intrigue, and mistrust have plagued the public sphere of the 
country.   The festering wounds of the past haunt the present with an incessant yearning to be 
healed.  Injustices, crimes and violence demands redress. Fractured communities desire to be 
reconciled. Efforts both social and political to reconcile the fractured past have been tried, only 
to achieve a fragile harmony in the country.  
While these efforts are essential, they have not touched on the deep anthropological and 
spiritual aspects of human transformation. This project has proposed an approach to supplement 
these efforts with an enduring Christian spirituality and praxis that seek to become a way of life 
ingrained within the fabric of Uganda’s society. This approach is grounded in God’s grace who 
elevates and transforms human nature toward meritorious acts. It is expressed in the virtues of 
faith, hope and charity and develops a spiritual disposition of reconciliation based on 
compassion. Empowered by God’s grace, it intends to inspire creative ways of following Jesus in 
hoping, loving and acting in order to transform Uganda’s conflicted reality; and to direct both 
victim and perpetrator toward communion. God’s self-communication in reality and communion 
with the suffering world is normative to the praxis of Christian discipleship, for it evokes 
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solidarity with victims toward a reconciled future. Truth, justice, forgiveness, and healing are 
made possible, because reconciliation is ultimately God’s work, who seeks to be a God of, for 
and with people - empowering, transforming, liberating them, until all become one in God’s self 
in that blessed communion in the eschatological reconciliation. 
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